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Foreword 




I have great pleasure in introducing to the world of Scholars 
'the work : Studies in the Sectarian Vpanisads by my pupil, now my 
colleague, Dr, T. R, Sharma. It basically represents his Ph, D. 
dissertation under a different title. The original title : Ethical Teach- 
^\ ings in the Sectarian Vpanisads did not cover all the points that Dr. 
^ Sharma has dealt with in his work. He therefore reworded it to 

- make it more comprehensive. 

\ ' In the present work Dr. Sharma has taken up for study from 

the point of view of metaphysics, ethics and ritual the Upani§ads 
^ pertaining to different sects ; Saiva, Vai§oava and Sakta, which are 
as many as forty one in number. In this he has broken fresh 

ground. This vast literature had not so far been devoted the 

X attention it so richly desverves that having been monopolised by the 
non-sectarian Upanijads. But as a piece of literature they have their 
^ importance for the reconstruction of the social, religious and 
philosophical history of India in different periods. Some of the 
4 Upani§ads arc fairly late, as late as the fifteenth century. They 

- cover between them a period of fifteen hundred years ; from the 

% appearance of the earliest of these in the first century A.D. to the 

A latest of them in the fifteenth century A.D. They represent 
O in them the various stages of the development of Indian thought. 

1 The present study highlights these stages and thus fulfills a long felt 
^ desideratum. In lucid style it brings out the different views of the 
V^Upaai§ads on the metaphysical, ethical and ritual aspects, compar¬ 
ing and contrasting them, tracing them to original sources, if 
possible, and resolving them, if feasible. A number of graphs and 
tjables show the scientific precision that the author has brought to 
'bear on his work. I have every hope the work, the first of its kind, 
■^will meet with .the approbation of scholars and will be followed by 
4^ j similar other studies by Dr. Sharma, 

( ‘Surabhi’, Satya Vrat Shastri 

, 3/54, Roop Nagar, Professor and Head, 

jr^elhi-7. Department of Sanskrit 

^-26.2,1972 University of Delhi. 


to'^ O. fcr '' 


SCHEME OF TRANSLITERATION 


?T 

a 

r 

k 

% 

c 

% 

t 

cT 

t 


y 

? 

«r 



VowcU 




srr 

w i 




a 

i I 


n 



IT ^ 




1 

e ai 


o 



Consonants 




kh 


gh 


n 


•s 

•s 



ch 

i 

ih 


n 


5r 

N 

•s 


3:r 

•s 

th 

4 

dh 


n 

5 

•n 

f 

^ 


or 

N 

th 

a 

dh 


n 

«r 

\ 




ph 

b 

bit 


m 

<5 

N 





r 

1 

V 



*v 

?y 

N , 

% 


% 

s 

b 

(A) 


b 



f 




35 

u 

au 


ABBREVIATIONS 


A.V. 

.. 

Atharva Veda 

K.S. 


KSthaka Saihhita 

MS. 


Maitrayaigil Sazhbitlt. 

R.y. 


, , ?.gveda 

T.S. 

- 

Taittiriya SaihhitE 

T.B. 

- 

Taittiriya Brabmatita 

T.A. 


Taittiriya Arahyaka, 

V.S., 


Vajasneyi Sarbbita 

Y.V. 


Yajurvcda 



PREFACE 

This work is based on my thesis entitled “Ethical Teachings 
in the Sectarian Upani^ads" which was approved for the degree of 
Doctor of Philosophy by the University of Delhi in 1968. This 
has been thoroughly revised and its title changed to “Studies in the 
"Sectarian Upani?‘dds,” 

Saivism, Vai§ijavism and j^aktism are the main dominant 
sects of the middle ages. These sects have influenced the contem¬ 
porary literature specially the Puranas, the Tantras, the art and the 
architecture. These sects propounded their doctrines through the 
Upani§adic style. The Sectarian Upanijads are not only valuable for 
their sectarian purposes but are also important from metaphysical, 
ethical and ritualistic points of view. Moreover, these Upani^ads 
furnish valuable information about their attitude towards life. They 
extol the worship of Siva, Vigpu and Sakti and try to equate them 
with the Supreme Reality i.e. Brahman of the Principal Upanisads. 
Various aspects of these Upanijads have not been critically studied 
so far. This study mainly deals with their metaphysical, ethical 
and ritualistic aspects. 

I consider it my duty to place on record my deep sense of 
gratitude to my supervisor Dr. (Mrs.) Sita Krishna Nambiar, 
M. A., Ph. D (Bonn), Principal Daulat Ram College, University of 
Delhi, for her valuable guidance and encouragement for its publi¬ 
cation. 

During the course of my research and when the book was in 
press I was greatly benehtted by the personal discussions and 
•suggestions made by my friend Dr. D. N, Bhargava M.A., Ph. D. 
Department of Sanskrit, Ramjas College, to whom my sincere thanks 
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are due. I also fake this opporfunity to thank my friend Dr. 
G. K. Pai, M. A., Pb. D. Director, Sukrtindra Oriental Research 
Institute, Cochin, who made a number of suggestions after going 
through the entire typescript before it was sent to press. 

It is a pleasure for me to express here my debt of gratitude to 
my teacher Dr. Satya Vrat Shastri, M.A., Ph. D. Professor and 
Head of the Department of Sanskrit, University of Delhi, who has 
very kindly written foreward to this book. 


T. R. Sharmai 

Department of Sanskrit, 

T. B. Khalsa College, 

(University of Delhi) 

Delhi. 

International Sanskrit Conference 
r.larch 26, 1972 . ■ : 
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INTRODUCTION 


Since times immemorial it has been man’s endeavour to know 
something about his ow n self and the Upani§ads are the chief treatises 
which can give some satisfactory answer to this fundamental problem. 
The Upani§adic literature is vast and varied. A study of the 
-Upanisads on which Sahkardcarya commented, is very much preva¬ 
lent amongst Indian as well as foreign scholars. These Upani$ads 
are known as the Principal Upani^ads. A lot of work has been done 
on them by scholars like A George Jacob (A Concordance to the 
i(56) Principal Updni§ads and the Bhagavadglta), Paul Deussen (The 
Philosophy of the Upanisads) Otto Weeker (Der Gebrauch dcr 
Kasus in der alteren Upanisad-Literatur Vergleichen mit der 
‘Kasuslehre der indischen Grammatikerl, F. Max Muller (History of 
Ancient Sanskrit Literature), Archilbald E. Gough (The Philosophy 
of the Upani$ads and Ancient Indian Metaphysics), A.B. Keith 
(The Religion and Philosophy of the Veda and Upanisads), R.E. 
H um e (The Thirteen Principal Upani$ads), S. Radliakrishnan (The 
Principal Upani§ads), R.D. Ranade (A Constructive Survey of the 
Upani$adic Philosophy),- Basant Kumar Chattopadhyaya (The 
Teachings of the Upanisads), M P. Pandit (The Upani§ads), Suresh 
Chand Chakravarti (The Philosophy of the Upani?ads) and Swami 
Nikhilanana (The Upanisads : in four volumes).^ 

But there is another class of the Upani$ads on which Sankara^ 
■edrya did not comment, though he also profusely quoted fronn 
Jdb&la, Srahmabindu, Mahdndrdya(ia and Kaivalya Upanisads. 
These Upani§ads are popularly known as Minor Upanisads, The 
Minor Upanisads also have a sub-class, which being devoted to the 
advocacy of ^aiva, Vais^ava and ^dkta cult, can be called as 


l.Por a detailed WWlogaphy on the Upaoijads Cf; R E. time's 6iblioiwjl>y 
in the Thirteen Principal Upaaj9ads (Madras^ pp. 461 •SiS* 
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•sectarian. These Sectarian Upani^ads^ have been ktt unexplored 
as yet and the metaphysical, ethical and ritualistic contents of these 
Upjui§ads have so for remained almost totally neglected. 

It has been our endeavour in this book to study these Upani- 
.§ads from the metaphysical, ethical and ritualistic points of view. 

In the first chapter a brief synopsis of the Saiva, Vai^riava and 
Sdkta Upani^ads is given. The iSaiva Upanifads are: (1) AkjamdU 
.kopanifad, (2) Athar*aiikhopani?ad, (3) AtharyaSiropani^ad, (4) 
Kdlagntrudropanifad. (5) Kaivalyopani?ad, (6) Gaifapatyupanifad, (7) 
Jdbalyupanisad, (8) Daksindmurty upani^ad, (9) Pancabrahmopani^ad 

(10) Brhajjdbdlopani^ad, (11) Bhasmajdbdlopani?ad, (12) Rudrahfday- 
opanifad. (13) Rudrdk^qfdldlopani^ad, (!4) Sarabhopani^ad, (15) 

§vetdivataropani?ad, (16) §ivopani?ad. The Vaisriava Upani^ads are 
(1) Avyaktopanisad, (2) Kalis ant aranopani^ad, (3 Kr?(topani?ad, (4) 
■ijaru4opdni?ad, (5) Gopdlaidpinyupanigad, (Former), (6) Gopdla- 
tdpinyupani^ad (Latter), (7) Tdrasdropanifad, (8) Tripddvibhu 
timahanardyandpanisad, (9) Dattdtreyopanisdd, (10) Ndrdyanopani^ad 
■(i \) birsihmatdpinyupanisad (Former), (12) tiysimhaidpinyupanisad 
(Latter), (13) Rdmatdpinyupani?ad (Former), (14) Rdmaidpinyupan^ad 
■{Laitei), (IS) Rdmarahasyopani?ad, (16) Vdsudevopani^ad and (17) 
Hdy'agrivopani§ad. The Sdkta'Upanisads inclnde ■. (\) Tripuropani 
^ad, (2) Tripuraidoinyupani^adf (3) Devyupani^ad, (4) Bahvycopani^ad 
(5) Bhdvanopanifud, (6). Satasvatirahasyoparifad, (7) Sitopanifdd, 
and (8) Saubhdgyalakfntyupani^ad. At the end we have tried 
to fix a tentative upper and lower limit of the Sectarian Upani?ads. 

The second chapter gives the metaphysical backgound of the 
•ethical system of the Sectarian TSpani^ads because the latter cannot 
be properly comprehended without a discussion of the former. The 
metaphysical position has been given sect-wise. Such problems as 
the nature of the individual self and of the universal self and their 
relationship, the nature of the deities like, Siva, Vi§nu and ^akti and 
their unity and the nature of the mind and will power have been 
spot-lighted. 


1. The term ‘Sectarian Upani$ads’ bat been used in this book to denote the 
Upani§ads connected with the Saiva, Vaijuava and Sakta traditions. The 
Saiva (1950), Vaijoava (1953) and Sakfa (1950) Upamjads nave been pub¬ 
lished from Adyat Library Madras and our study is mainly based on these 
Upanisads keeping in view their representative character of the three sects 
concerned. Some of the Upanijads belonging to these sects have also been 
included in a different series known as, “The Un-published Upanisada, 
Adyar Library Madras, 1933 and we have also referred to some of them 
during the course of our studies. 
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The third chapter deals with the nature and development 
of Indian ethics and gives a survey of the history of Indian 
ethics. While doing so an attempt has been made to compare 
and contrast the salient features of the ethical systems of 
different periods with those of the ethical system of the Sectarian 

Vpanisads. At the end an attempt has been made to vindicate the 
ethical systems of the Sectarian Vpanisads, which being predomina¬ 
ted by ritualism, are sometimes labelled as un-ethical. In our discuss¬ 
ion of the nature of Indian ethics we have tried to show how it is 

closely connected with metaphysics and how it aims not at anything 
mundane but at spiritual emancipation of the seeker. 

The fourth chapter is devoted to the study of the moral pre-req¬ 
uisites for self-realisation. In the beginning Yamas and Niyomus 

discussed in the historical perspective. Then is given the 
tradition of Yamas and "Niyamas in the Seciarian TJpani^ads. Then 

follows a detailed study of the five Yamas individually, viz,, 
Ahiriisd (Non-violence), Satya (Truthfulness), Asteya (Non-stealing), 
Brahmacarya (Celibacy), and Akalkatd (Absence of Crookedness) 
and five Yiiyamas viz, Akrodha (Absence of anger), GuruiuSriiya 
(Service to Teacher), Sauca (Purity), Santo^a (Contentment), and 
Arfava Uprightness). At the end other moral virtues of the Sectarian 
Upani^ds h&ve been studied and classified under four different heads. 

corollaries, (ii) Devotional Qualities, 
(III) Detachment and qualities connected with it and (iv) Religious, 
observances. 


which is devoted to the study of the ethico- 
tanci gives in detail the impor- 

fln formation of the rosary, which is 

ion of ^ discussed in this chapter. The discuss- 

^ discussion of the three stages of the self, 
n understanding of which is of psychological significance for self- 
realisation. 


chapter deals with the rituals which the Sectariai 
of these rirnafo pade to bring out the ethical implication) 

Mtiofal aSn to a moS 

tradition ratLr thabfrt rh‘® belongs to the sacret 

”tner than to the realm of rational thinking. 



CHAPTER I 


THE SOURCES 

The Upanisadic literature occupies an important place in Indian 
religion. A comprehensive study of this literature shows that this 
was an attempt made for the first time probably to give expression to 
the philosophical ideas of the Indian people. It may not be an exe- 
ggeration to say that for almost all later philosophical systems including 
Cnrvaka, Buddhism and the Upanisads provided some kind of 

basic nucleus. The Upanisads provide us today the backgroimd under 
which the Indian mind began to seek a satisfactory solution of pro¬ 
blems like the origin of universe, power behind the universe, our 
cause of ignorance and the ways by which the ignorance can be re¬ 
moved. The Upanisads offered some solutions to these problems in 
their own way, and these problems are agitating our minds in the 
present-day context also. The Upanisads are undoubtedly of great 
historical value and they are also of great present-day importance, 
According to Deussen^ to every Indian Brahmin today the Upanisads 
are what the New Testament is to the Christian. 

The word Upani?ad® consists of root sad (to sit) preceded by pre^ 
fixes Ufa (near) and M (down). The very word suggests that a 
group of pupils used to sit near the preceptor to gain divine knowledge 
froth him. The words like Guhya Vidyn (hidden knowledge), Rcdtasyani 
(secret) and Vednhta (end of the Vedas) are also used for Upanisad, 

. There is a big bulk of literature which goes und^ the title of 
Upanisad. According to the Indian tradition there are one humdfed 
and eight Upanisads, but their number, in fact,. exceeds over two 
hundred., T|te Upanisads are further subdivided as Principal and 
Minor Upanisads, The Principal Upanisads are said to be eleveh 


1. 15eussen, Paul, The Philosophy of the Upanisads p. . ' * ' 

2. I^ankara uses this, word in the sense of Brahma Vidya by which the ignorance 
is destioyed. Cf. l^ahkara’s commentary on Kathopanisad, p. 18. 
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Studies in the Sectarian Vpani^ads 


(Isa, Kena, Kaiha, Prasna, Mundaka, Mapdukya, Taittirtya, Aitareya, 
Chmdogya, Brhadnranyaka and Sverahatard) on which Sankara has 
commented. The other Upanisads are minor Upanifads. Some of 
them belong to ^iva, Vi^nu and Sakti and thus they are loosely desig¬ 
nated as the Sectarian Upanisads. 

Synopsis of the Saiva Upanisads 

The Saiva Upanisads have been published by the Adyar Library 
Madras, 1950L These Upanisads are edited by Malmdeva &ystn mt\t. 
a commentary of &/% Upani^adbrahmayogin. 

1. 4ksamnIikopani§ad 

The Upanisad forms part of the Jlgveda and deals with the import 
of the fifty letters of Sanskrit alphabet in connection with an 
exposition relating to the assemblage of the Rosary of Aksa beads, 
its potency, worship and other particulars in the form of discourse 
between Prajapati and Guha. • . 

2. Atharvasikhopanisad 

The Upanisad forms part of the Atharvaveda and is divided info 
three parts. The first part deals with meditation of Prcrnnvn, its four 
quarters and its four rrtatras. The second part compares it (Pranava) 
with Tardka, Vism and Brahma. The third part compares the three 
rntlrm of Pranava to Jagrat, Svapna md Su§upti. It states that ^iva 
should be metoated upon. The Upanisad comes to an end by mention¬ 
ing the fruit derived by the study of this Upanisad. 

3. AtharyasiraUpdni§ad 

The Upanisad forms part of the Atharvaveda and is in the fprrn 
of a t£ilk between Rudra and gods. The Upanisad says that Rudra is 
everything in the world. Rttdra is the four directions (east, west, south 
and north). He is male and female. He is Gayatrl. He is Sarasvatt 

...etc. The Upanisad contains the etymologies,of the words Ohkara, 
Rranaya, Sarvav)mp’i, Anahta, Taro^ SSkpna, Sukla, Vaidyuta, Para- 
brahartion, Eka, Ekcyudra, liana,, Bkagavan, Makehata and Mdlmdeva, 
This Upanisad also' deals with thfe Paiupaia Vrata (vo^ arid the 


, 1. &c<^t the last one (^ivopanisad) which was published in 1933. 
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attainment of identity with the Rudraparanatman. It winds uS with a 
prayer addressed to Parame^vara. 

4. Kpl7}gnirudropani§ad 

The Upanisad forms part of the Kr^na-Yajurveda. It deals with 
the Tripundra Dhurana and vow belonging to ^ambhu. 

5' Kaivalyopanisad 

The Upanisad forms part of the Krspa-Yajurveda, It deals with 
three VidyTis viz., the Karma-Vidyu, the Upnsarfa Vidya and the 
Brahmavidyn. It also deals with the meditation of Pramva. The 
Upanisad says that Paramwman himself does every action in the 
world having taken resort to a body. The Upanisad says that, “He 
{Parammman)he\n.g deluded by Muyd (of the form of ignorance of 
his own self) all around him (though in reality he is beyond the pale of 
the influence of Mvya), by abiding in the gross and other kinds of 
body resorts to all kinds of action due to the influence of false pride 
that everything everywhere is his own and pertains to himself.”^ 
The Upanisad says, “All things of the phenomenal world of ignorance 
and its concomitants have had their origin in me (SadiaMva) and 
all things derive their sustenance in and through me (Sadaiiva} 
alone. In me alone do all of them attain their dissolution. I am 
“that” the Brahman of such character, peerless, non-dual and eternal 
existence.”® The Upanisad ends giving the rules relating to the 
of the l§aiarudr\va. 

6. Gancg)ty upanisad 

The Upanisad forms part of the Atharvaveda and opens with 
a prayer to Ganapati. The Upanisad gives the Gapapati-goyatn.^ 
It also deals with the Ganesi-vidya and Gapapati-m'aln. 

7. Jnbalyupahisad 

The Upanisad forms part of the Sama Veda and deals with 
the Bhasma-Dhnrapa (besmearing of the ashes). The Upani§ad end's 
by stating the fruit derived by putting on the ashes. 


1. Kaivalyopanijad. 12, p. 52 

2. Ibid. 19. p. 54 

3. Ganapatyupanijad, p. 61 
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$. - Daksinnmurtyupanis^ad 

The Upanisad forms part of the Krsna-Yajurveda. It deals with 
the Siva~latiava and gives mantras relating to Siva (mantras con¬ 
sisting of nine letters, eighteen letters and twelve letters). The Upani- 
sad at the end gives the meaning of Nisihn^ 

9. Pancabrdhmopani^ad 

The Upanisad forms part of the Krsna-Yajurveda. The Upani- 
§ad describes the five facets of Siva viz., Sadyojnta, Aghora, 
ynmadeva, Tatpurusa and Tsana, their colours and their forms. 
The Upanisad also gives the manner in which the knowledge of 
Parabrahman can be acquired. The Upanisad ends with the des¬ 
cription of sentient and non-dual character of Siva and the attainment 
of Siva in Daharakzisa. 
jo. Brhajjvbialopanisad 

The Upanisad forms part of the Atharvaveda and is divided 
Into eight Brohmanas. The first Brahmana describes the names of the 
five types of ashes. The second Brahmam states that the universe 
hds oome into existence by the combination of ^iva and &akti. 
The third Brahmam deals with the bath in ashes, the method of 
^eparing the ashes and the way of besmearing the ashes over the 
body. The fourth Brahmma tells the time for the bath in ashes, and 
also deals with the Tripu^dra-Dhnramijhs way of putting the 
TripUndra-tnark). The fifth Brahmana tells the disadvantages of 
not putting the Tripvmdra- mark. The sixth Brahmana narrates 
the story of Ahahn. The seventh Brahmana gives the fruit of 
besmearing the ashes, the fruit of bath in ashes and the glory of 
wearing the Tripundra tnark. The eighth Brahniam tells the fruit 
obtained by studying this Upanisad. 

ii, BhctsmaJObalopanisad 

The U^nhisad forms part of the d tterva Vedd kaA is divided in 
two chapters. The first chsipfer deals with the method of besmearing 
the ashes over the body and the fruit derived thereby. The second 


1. Daksinamiirtyupanisad, 20, p, 75 
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chapter deals with the method of diva's worship. It gives the special 
rules for persons who dwell in Kait. It describes the JyotirUHso 
in Kvsi 

12 Rudrahfdayopam^ad 

The Upani?ad forrns, part of the Kr^m Yc0trvedet, *1116 
Upani^ad lays much stress on the unity of all reality. It explains the 
bneness of and Vism- The Upani?ad gives the draoription 
of Para and A para Vidyss, 

13 Rudmk§ajnbahpam§ad 

Tie Upanisad forms part of the Santa Veda. The Upanisad 
gives the origin of Rudfak§a, the qualities of and tells 

what kinds of Rudraksas should be given away. The Upanifad 
gives the number of Rvdraksa beads to be worn on the differ^t 
parts of the body such as head and arms etc. 

14 ^arabhopaniqad 

The Upanisad forms part of the Atharva Veda. The Upanisad 
contains a prayer said by the Gods to Sarabha and the glory of Rudfa. 
According to this Upanisad &iva alone is worthy of being meditated 
upon. 

15 Svetahataropanisad 

The Upanisad forms part of the Kr^na Yajurveda and is divided 
into six chapters. The first chapter opens with the investigation into the 
cause of the phenomenal world and deals with the Paramatman as 
the proximate and efficient cause of all phenomenal existence. The 
second chapter deals with the Tog^r practices along with their parts, 
the symptoms of successful accomplishment and the final union with 
Paramatman. The third chapter says that Paramatman is the cause 
of everything. The fourth chapter opens with a prayer upto livara 
for the acquisition of perfect knowledge and explains the entry of 
Tsvard into action of all kinds through the influence of his oryn 
hiaya, the illusory character of the difference between the Jiva 
nfid Jfd. 'tte fifth chapter deals with the form oi Vidya' and Avidya 
It also dedlk' with the liberation from the bonds of worldly existence 
through the knowledge of the identity of the/ive with the, 

Thq sixth chapter deals with the means of acquiring the knowledge of 



22 


Studies in the Sectarian Upanisads 


Atman through Pramesvara alone, and states that Paramesvara is 
the only means to cross the ocean of worldly existence. 

16. Sivopanisad 

§ivopanisad has been published in the series of Unpublished 
Upanisads, Adyar, 1933. The Upanisad consists of seven chapters. 
The first chapter says that all the human beings are Pa§us and they 
can be liberated from the bondages of this world by uttering ^tva's 
name. The second chapter gives the detailed description of &iva-Uhga 
and also describes the details of constructing a Siva temple. The 
third chapter is also devoted to the construction of Siva temple and 
to the worship of Stiva-lihga. The fourth chapter is devoted to the 
establishment of Smiigraha. The fifth chapter deals with different 
baths such as Bliasma Snma, Varuna Srtana and Agneya Sttana. 
The sixth chapter deals with the fruit obtained by offering different 
articles in charity to the devotees of Siva. The seventh chapter 
is the most important one as it gives the details of the code of 
behaviour {SivacTird) of the Saivas, the necessary qualities of 
a student, the importance of a spiritual teacher who is no other than 
(S/vn himself. This chapter also refers to the five Yamas and five 
Hiyamas. It also deals with Vair'dgya (Detachment) and Aparigraha 
(Non-convetousness) at length. 

Synopsis Of the Vaisnava VpaniSads 
1. Avyaktopanisad 

The Vaisnava Upanisads have been published by the Adyar Library 
Madras, 1953, The Upanisads are edited by Mah’adeva. ^sr/nwith a 
commentary of ^rl Upani§adbrahmayogin. 

The Upanisad forms part of the S&mavedd and is divided rnto' 
seven parts. The first part deals with the origin of the Universe. 
Ifhete #a§ notMdg in the beginning. There Ayas only light which 
ileithef had be^hing ndr end. Thai was divided twofold; one was 
JTdnVdhi (green) and the other was Paktam (red). The red beeapie 
thd inate^s forhl and the ^een wds nrnyp’s form. Bo]ft united 
fbgethe#.- It'deVbIped ihfo It grew in the fonn of an egg 

hdria which the fifit inan V^s bom. 

The second part deals with the AmisiuhhWdyJi. Itdescfihes 
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the Nrsimha's prayer. The third part gives the description of Mani¬ 
fest. Then follows the process of creation of universe by means of 
meditation. It also describes the importance of Dhynnayajfta. The 
fourth part tells us how man got Universal knowledge by means of 
meditation. The fifth part explains how the three worlds, the Vasus, 
the four Varnas, the day and night, the Vedas, and the ntutrm were 
created. The sixth part deals with the creation of the universe by 
means of union of man and women. The seventh part mentions the 
fruits of studying this Uhpani§ad. 

2 . Kalisah tararanopanisad 

The Upanisad forms part of the Black Vajurveda. As the name 
itself indicates the Upanisad deals with the question as to how one 
can cross JKali. The Upanisad suggests that by uttering the name 
of l^nruyam one can cross Kali. The Upanisad ends by mentioning 
the fruits obtained by reciting the name of Nmvyam. 

3. Krmopanisad 

The Upanisad forms part of the Atharava Veda and gets its name 
after Kr^m. The Upani§ad describes the forms of Kr§m. The latter 
portion of the Upanisad describes the creation of Sahkarmna from 
Vztsudem and from him was born Pradyumna. From him was born 
Aniruddha known as AhahkSra. From him were born the ten PraJVpatis 
From them all the human beings are born and ultimately go back to 
them. 

4. Garudopanisad 

The Upanisad forms part of the Athara Veda and explains the 
GtpMdayidyp, Then follow mantras of Gamda garland. The Upanisad 

ends with the uswal way by mentioning the fruit derived by acquiring 
such knowledge. 

5. Gopajatapinytqtanisad {Former) 

Th^e Ujpanisad is divided into two portions known as Gqpa/arpiirvfl* 
r^^int and Gopillqttaratapira {L&itQt). This Upanisad forms 

P|rt pf the Veda. The former is further sub-divided into she 

Upanisads. The first Upanisad tells that Krsna is the supreme deity. 
Then the meditation of Gopnla Krsna is given. The Upanisad also 
gives the Gopalakrsna mantra for: recitation and ends with a description 
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of devotional songs of Gopnla Krsna. The second Upanisad explains 
the method of worshipping Govinda. The third Upanisad deals with 
a mantra^ (consisting of eighteen letters) by which creation came into 
existence. The fourth Upanisad says that the mantra consisting of 
ei^teen letters is the means to attain the knowledge of self. The 
fifth Upanisad states that the creation of the universe has taken 
place from the five Pitda.'s of the mantra consisting of eighteen 
letters of the third Upanisad. The sixth Upanisad explains the way 
of Dhyma, Japa and devotional songs (hhajanas) of Gopnlakrsna. 

6. GopWaWpinyupanisad (Latter) 

The Upanisad narrates the story of Krma and Durvasu when the 
women of Vraja went to Krsna and wanted to go to Dur-ms'a who 
lived at the other bank of Tcmnn??. The river gave way to the women 
of Vra^a at thfe utterance of Krsna's name who was a celibate. The 
Upanisad calls upon the persons desirous of liberation to recite 
Gop^Ia’s name. 

7. TsrasZlropanisad 

, , The Upanisad forms part of the White Yajurveda and is divided 
into three parts. The first part gives the Nvriaydna mantra (Om naAid 
Nm^dyaiya). The second part explains this mantra in more details. 
The , third part states the mantra by which the Supreme , Being is 
pl^ased^ The Upanisad ends in the usual way by mentioning the fruit 
derived by reciting this mantra {Om Namo Nnruyam). 

8. TripTtdvibhutimaliSrtar'ayanopanisjd ' ' ■ ' 

y The'Upanisad forms part of the Atharava Ferfa and is divided 
ihito'e^t chapters. The first chapter starts with a desire to know 
the Supreme' Reality. The preceptor explains the Toim 
of Brahman to the deciple. The second chapter starts with a query 
into the nature of manifested Brahman. The - manifested form of 
Brahman, is said to be of two types ; i. e., one having the 
;atsribptes. and ? the ,the other devoid df attributes. The* second 
^hap^rdescribBa’ t^^^ forms of- Brahman. The ‘ third 

t. The Mantra consisting of eighteen letters is; ' ; 
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chapter begins with a description of the Prapahca of ignorance and 
the form of Great illusion {MahTim-ayn). This chapter also tells us 
how Brahman seeks resort into Moh'avhiyu, MahVvisnu into the pri¬ 
meval Man, the primeval Man into the primeval Nmayana. The 
fourth chapter opens with the elaborate description of Caitanya consis¬ 
ting of three quarters (^P<icias). The Vnmesa (opening of the eye) of 
primeval NTirvyita and Nimesa (closing of the eye) of primeval 
Nvrayana are also described in this chapter. The chapter ends 
with the description of the Maham^iyn and ithe way of escaping 
from it. (Here ends the former K^n^a). The first four chapters form 
the former Kian^a while the latter four chapters form the latter 
hitiida. The fifth chapter says that the lost knowledge can be 
regained. It is said here that the interior of the human being is puri¬ 
fied by the company of good persons. In the end of the fifth chapter 
the state of a liberated man is described. The sixth chapter describes 
the Sudarsanapura and SudarsanamahVcakra. It also gives the form 
of Vyastiyantra and Mahayamra Mahinrn. The eighth one des¬ 
cribes the Supreme Liberation. It lays more emphasis on devotion 
(Bhakti) and says that Bhaktiyoga is devoid of all obstacles. It 
says that the knowledge of Brahman cannot arise without devotion. 
This chapter gives the definition of a Guru and says that the primeval 
Ndrayna is the Guru. 

9. Dattatreyopanisad ■ 

The Upanisad forms part of the Atharva Veda and is divided into 
three parts. The first part starts with meditation of Damtreya, \\\tn 

Damtreya mantras of one syllable, six syllables, eight syllables, 
twelve syllables, sixteen syllables are given. The second part deal^ 
with the mantras of Datmtreya-garland. The" third part deals 
with the fruit derived from the knowledge of Datmtreya, ■ 

10. NarHyamp^isad , 

Thp Vpahi§ad. foitns part of the black -Yajurveda an% is divided' 
fdi^r parts, "phe first part describes the creation of universe frOtti 
Tde second part says that everything is mrayana; The 
thiirdiia# d^s tvith the Nurayana mantra consisting of eight syllables 
(Om Namo NnmyariVya). The fourth part compares Naraya,,a with Om. 
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11. NrsimhaWpinyupani^ad {Former) 

The Upanisad forms part of the Atharvaveda and is divided into 
two portions viz., PurvaWpinyupanisad &hd UttaraWpinyupanisad. The 
PUrva (Former) is further subdivided into five Upanisads. The first 
Upanisad says that the whole universe has come into existence from 
the Aniistubh mantra. The mantra is divided into four parts. The 
Second Upanisad gives the derivations of Vira, XJgra, Visnu, Jvalantain, 
Sarvatomiikham, Nrsimha. PhTsdna, Bha^ra, Mrtyv, Namdmi, 
and Ahem. The third Upanisad describes the power of Nrsimha 
and its Bija. The fourth Upanisad starts with the description of 
0m. Om is present, past and future. Then the four divisions of the 
word ‘Om’ are given; which are Jagrai, Svapna, Susupti and Turjya. 
The fifth Upanisad starts with the description of the Mahttcakra having 
She sjpokes and many other cff/a-os are also described in this Upanisad. 
The Upanisad ends with the fruit derived from studying this mantra. 

12. Nrsimkampinyupdnisad (Latter) 

The Upanisad is divided into nine parts (upanisads). The first 
Upanisad starts with the description of the unity of Brahman and the 
self. The self is further divided into four parts viz., Jagrat, Svapna, 
Sti^pti and Turiya. The second Upanisad states that the self can be 
Mown in the fourth stage i.e., Turiya. The self is further identified with 
the four syllables of the word 'Om’. The third Upanisad gives the 
rheditation of Om (having the four parts) With four coritspohding parts 
of the self. The fourth Upanisad gives the unity of dll Reality. The 
fifth Upanisad gives the identification of A, U, and M with the 
4nmtubh mantra. The sixth Upanisad states how one can get the 
supreme position by meditating upon jpranava. The seventh Upani§ad 
says that Brahman is Sat, Cit and inanda. The eighth Upanisad 
describes the Turiya stage. The ninth Upani?ad deals with Mwyu, its 
fxmetions, its form, the distinction between Jiva and 7sa and the Upani¬ 
sad Mds with the description of unity of and self. 

13. Ramatztpinyupani^ad {Former) 

The Upanisad forms part of the TfAarvn Fetfa and is divided into 
portions known as Pwrva (Pomidr) and UwrafLalttdi^.iThe lofc®r is 
further sub-divided into five Upanisads. The first Upifci^ad Sthifs wtth 
the meaning of the word BWm. The ^second Upani^d is only of three 
verses ind exfdains that the letter ‘Rn’ stands for ttib Idtte* 
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‘A’ stands for Vluu and the letter ‘Afa’ stands for Siva. The third 
Upanisad, which is only of one verse, recommends the worship pf Rama 
and Sva. The fourth Upanisad starts with the Rama mantra consisting 
of six syllables. The Upanisad also gives the method of writing the 
yantra of Rama. The fifth Upanisad ends by saying that whoever 
meditates on Rama gets liberation. 

14. Ramaiapinyupin^ad (Latter) 

The Upanisad is divided into five parts. The first part contains 
the worship of Avimukta. The second part starts with Rama and Taraka 
(who protects). What is Taraka-, that one who protects froin concep¬ 
tion, birth, old age, the world and the great fear, is Taraka^. It also 
gives the fruit derived by muttering the name of Rama. The third paft 
contains the Ramatarakopadesa and the derivations of Varna (that which 
removes the evils done by knowledge and action)* and Hast (that which 
removes that evils done by the sense organs).® The fourth part deals with 
the mantras which can directly give the glimpse of Rama. The fifth 
part deals with the glory of the Rjorna mantra consisting of six syllables. 
75. Ramarahasyopanisad 

The Upanisad forms part of the Athdrva Veda and is divided intp 
five chapters. The first chapter states that all the sins can be pmov^d 
by muttering the name of Rama. The second chapter is mainly devoti^ 
to the mantras consisting of one syllable, two syllables, three syllable 
and of five syllables. This chapter also contains Rama Gapatrl, 
Ramarrtalamontra, Sitamantra, /. aksamanamanta, Bharatamantra, 
Satrughnafmmtra md Eamuman mantra. The third chapter gives some 
mantras and yantras relating to Rama. The fourth chapter gives the 
qualities of a devotee of Rama. The last (fifth) chapter explains the 
meaning of the word Rama. 

16. Vasiidevopanisad 

The Upanisad forms part of the Sama Veda and deals with the 
Goplcandana, Tripundra Dharana and filieditation on V^sudeva. 


1. Ramatspinyupanisad (Latter), p. 337- 
TrR!3rfq!irTTRW?r?rrTJTg3 wci #5riTJT^f?T i 

2. Ibid. pp. 332-33. 

3. Ibid,, p. 332. 
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1 7. JRayagrlvopam§ad 

The Upanisad forms part of the Atharva Veda. It deals with the 
Hayagr'lva mantra. It also gives the fruit derived by the knowledge of 
this mantra. 

■ . Synopsis of the Stskta Upanisads 

, The Svkta Upanisads which are eight in number have been published 
by the Adyar Library Madras, 1950. These Upanisads are edited by 
Mahadeva Sdsti i with a commentary of Sri Upani^adbrahmayogin. 

1. Tripuropanisad 

The Upanisad forms part of the Atharvaveda and states that Sarva 
is the Originator, Preserver and the Destroyer of the world^. 

2. TripuraWpinyupanisad 

The Upanisad forrps part of the Atharvaveda and is further divided 
into five Upanisads. The first Upanisad describes the forms of Tripura 
It states that the worlds, the Vedas, the Puraria^, the Dharmas, the 

science of medicine and the science of astrology were originated by the 
combination of Siva and Sakti.^ The second Upanisad describes Mahd- 
vidyesrarlvidya, Sarvaraksdkarlvidya, Tripurdmbavidya and Tripuravdsinl- 
vidya. The third Upanisad describes the different Mudrns (postures). The 
fourth Upanisad contains the derivation of the hymn R.V. 7 59.12 ® 
The fifth Upanisad contains the definition of Pararrtdtman. The 
Upani§ad* also defines the Supreme Statm (ParanVirthatia). It also gives 
a vivid description of the self. It states that one self is to be seen in 
all the different human bjeiags, just like the iipage of moon, though one 

1. Tripuropanisad: 15, p.9 . 

TftffiTT sr?f^ I 

5r#; SfiTcft fW^TcfT II 

?. Tripuratapinyupanisad : (First Upanisad), p. 13 ’ 

3 • q-irrnl i 

sryTTryfctrtij'sfttr I ^ -' * 

4. TripuratSpinyupanisad. 5.13, p.59 ^ ^ ' 
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appears to be manifold when reflected in water^ The Upanisad says in 
the end that the sky is the resort of all things^. 

3. Devyupani^ad 

The Upanisad forms part of the Atharvaveda. All the gods go to the 
goddess and ask her: “‘What is your form?” Then she describes to 
them her own form. The Upanisad describes the Mahacan^nav^k^iara- 
vidyv* 

4. Bahvrcopanisad 

The Upanisad forms part of the Rg\>eda, In the beginning of the 
Upanisad it is said that there was a goddess who created the egg of 
world, from her were born B^ahwv^ Visnu^ Rudra, all the groups of 
Maruts^ the Gandharvas and Apsaras (Nymphae.) 

J, Bh^vanopanisad 

The Upanisad forms part of the Atharmveda, The Upanisad 
defines Sakti as : '^ 5 ^: » The Upanisad lays more 

emphasis on will {Bh7!van77), It says that Will is supreme.* 

6. Sarasvanrahasyopani^ad 

The Upanisad forms part of the Black Yajurveda. The Upani^d 
describes six types of Sanmdhis, 

7 , Si^oporiirnd 

The Upanisad forms part of the Atharvaveda. The Upanisad gives 
the derivation of Sim, A question is put to Prajupati : ‘'‘Who is ? 
What is her form T Prajnpati says^ is the Nature on account of 
her being the absolute cause. She is said to be so on account of her 
having the nature of SitZf is divided into three powers: Will 


1. Tripuratapinyupanisad 15 p.49 

^arrcirr ^ 5ir?r?«T5r: I 

^ipsrr 3r5f=5r?j^g: i 

2. Ibid, 5.26, p.51 

3. Bhavanopanisad, p.68 

4. Ibid,, p.73 

5. Sitopanisad, 2, p. 89 

irr ii>crT sr|rf^; ^rrarr i 
5n!ir^5if%^'rcJrTg[ ?rr ifterr n 
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Power {Icchn Sakti)^ Power of Action {Kfiya Sakti) and Power 
Manifest (S^ksm Sakti). 

8. Saubhagyalaksmyupanisad 

The Up^nisad forms part of the JRgredo. It is divided into three 
parts. The first part contains the meditation of Sauhhagyalaksmi, 
SaubliGgyalaksmicakra and Eknksancakra. The second part deals with 
Yoga and Sam'adhi. It also gives the characteristics of SaiW,d,hk The 
third part deals with the differept cakras : such as Adimracakra, 
Svndhisthmqcakra, Nubhicakra^ Hrdayacakra^ KarithacakrO:, Tnlucakra, 
Bhucakra, Brahmarandhracakra and AkVsacakra. 

The Date of the Sectarian Upanisads 

In Sanskrit literature it is a very difiicnlt problem to assign a date 
to a particular work. This difficulty is felt everywhere whether it is a 
religious work or a literary work. The Sectarian Upanisaas are confront¬ 
ed with the same difficulty, in considering the date of the Sectarian 
Upanisads we shall only try to fix their upper limit. 

The §\'ttvsvataropamsad which is a Saim Upanisad is regarded as 
the first among the Sectarian Upanisads. Weber’- classifies this Upani¬ 
sad among the Sectarian Upanisads and says that this Upanisad has 
been wrongly attached with Xh& Black Yajurveda. E.W. Hopkins^ 
classifies this Upanisad among the secondary Upanisads. As far as^ the 
date of the Svemhataropanisad h concerned, there are various views 
about it. This Upanisad is a post-Buddhistic Upanisad because it is 
Bamilmr with the technical itrm^ of Sahkhya md Foga philosophies®. 
R.G. Bbandarkar’ suggests that this Upanisad stands at the door of 
Bhakti school. E, W. Hopkins® suggests 400 B C. as the date of the 

1. . Weber, Albrecht: The History of Indiari Literature, p. 155 

2. Hopkins, E.W^ : Journal of the American Oriental Society, Vol. 22, 

S 336 (Footnote 1). 

3. Radhakri5hiian,S|: : Indian Philosophy, VoL I, p.511. 

4. Bhandarkar, R.G. : Vaisnavism, Saivism and Minor Religious 

Systems, p. 110 

Hopkins,. E.W. : Journal of the American Oriental Society, yo|, 22, 
p. 336 (Footnote J). 
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SveWsvataropanisad, The date as suggested by Hopkins is challenged 
by Kdity who says that there are no cogent reasons for accepting such 
an upper date of this Upanisad and Keith himself does not assign 
any particular date to it. The casual way in which the SveWsvataropanh 

refers to Bhakti which finds a definite place in the scheme of Gltn 
goes to show that it was most probably composed before the Gim which 
being a part of the Mahvbhnraia, must have been composed near about 
third century A.D. Allowing roughly two hundred years for this 
development we can ascribe the ^veWsvataropan^ad to first century 
A.D As it has been already said above that this is the first Sectarian 
Upanisad, we may say that the upper limit of these Sectarian Upmimds 
is somewhere near about 100 A.D. (c). 

Moreover, names like Sulapani^, UmUpati,^ Vrsodhvaja^, Sattkara,^ 
Sarva\ Pasupati^, Nilair'iva^, Mahudeva^^ and Tryambaka^^ are given to 
Siva in the Mahabhnrata. The Pasupata Sutras^^, Lihga PurUna^^, .4gn/- 


1. Keith A.B. : Religion and Philosophy of the Veda and the 

Upanisads, pp. 502-503. 

2. ^vetaWataropanisad, 6.23 

3. Mahabharata, Udyoga Parva : 177.7 

4. Ibid, 177.7 

5. Ibid. 177,11 

6. fbid. 178.15 


7. Ibid., Drona Parva, 74.52. 

8. Ibid., 74.52 

9. Ibid., 74,53 

10. Ibid,, 74.54 

11. Mahabharata : Drona Parva, 74.54 


12 . 


13 . 


PSsupata Sutras : (a) 1,40 p.52 

(b) 2.22 p.72 

(c) 3,21 p.89 

(d) 4.22 p.107 
and (e) 5.42 p.l44 


mentions Sadyojsta 
„ Vamadeva 
„ Aghora 
„ Tatpurusa 

jj Isana 


Linga PurSna : (a) Chapter XI describes Sadyojata 

(b) „ Xll „ ViTmadeva 

(c) „ XIII , „ Tatpurosa 

(d) „ XIV & XV describe Aghora 

and (e) „ XVI ^lescrfbes fsJtha 
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PuriSna,^ Brhajjisbulopanisad'^ and Pancabrahmopanisad^ mention Siva's 
five epithets, viz., Saly*jata Vnmadeva, Agh)ta^ Tatpurusa and liana. 
But of all these five epithets of 5/v^ the Mahdbhnratcd is conversant 
with only one epithet, i. e. Ikuna, It is probable that during the time 
of the Mahabhnrato only one epithet of Siva i. e. Isnna had developed 
and the rest four viz., Sadyoima^ Vamadeva, Agitora and Tatpunm 
had not developed. 

The Makabhnrala assumed its present form near about fourth cen¬ 
tury^ A.D. Thus we see that some of the Saiva Upanisads were composed 
after the Mahnbhnrata assumed its present form i e. 4th century A.D. 
As we find in many of the Saiva Upanisads^, Siva is identified with 
Vi^m and such an idea of identity of Sha and Visnu is seen in the 
Sangioi Capperplute^ inscription of 545 A.D. We may conclude that 
some of these Upanisads in which we find an identity of Siva with Visnu 
might have been composed near about 500 A.D. According to P.E. 


1. Agni PurSiia : 86.4 mentions fiv) epithets of Siva viz., Sadyojata, N'amadeva 

Tatpurusa, Aghora and Vamadeva. 

2. Brhajjabalopanisad : 1.10-14 pp. 89-90 mentions Siva’s five epithets. 

3. Paficabrahmopanisad ; 5-21. pp 80-82 mentions Sivtfs five epithets 

4. Mahabharata : (a) Droiia Parva : 74.54 

(b) Karna Parva : 24.70 

(c) Sauptika Parva : 7.2 

5. Macdonell, A.A. : A History of Sanskrit Literature, p. 241 

6 (i) kudrahrdayopanisad 5, 6, 10. p. 149 

(ii) Sarabhopanisad ; 25 and 26, p. 174 

7. Epigraphica Indica I. XIV, p.l66 

(Quoted in i^aiva Mata of Dr. Yaduvansi, p. 315) 

qrf?r: 
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Dumout^ Nrsimhatnpinyitpmisad, a Vaisnava Upanisud was commented 
upon by Gaudapnda and Sankara and consequently it was composed 
before seventh century A.D. Ramatspinyupanisad seems to be influenced 
by hym'cinuja and can be placed near about eleventh century A.D.® 
J.N. Farquhar* gives eleventh century A.D. as the date of some of 
the Sukta Upanisads. S.N. Das Gupta* goes as late as fourteenth or 
fifteenth century while giving the date of some of the later Upanisads. 

Thus we can tentatively place thdse Sectarian Upanisads between 
first century A.D. and sixth century A.D. though some of them can 
be ascribed to as late a period as fifteenth century A.D. 






1. pomout, PiE.: Journal of the American Oriental SOcietyj 

, Vol. 60. p.338, 1940 , , , ’ 

2 . Weber, Albrecht; The History of Indian Literature, p. 168 . . 

i. Fhrnuhnr, J.hf.: An ouflme of the Rdli^ous Literature oFIndia, p! 266 
4. Das Gupta, S.Ni j A History of Ihdiari Philosophy, Vol. 1, p.2S ' 
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chapter II 
METAPHYSICS 

Having given a bird’s eye view of our source books, we proceed 
to examine the metaphysical concepts of the Sectarian Upanisads 
so as to provide a background for the discussion of ethical principles 
which we propose to discuss in the following chapters. 

Many of the Sectarian Upanisads are quite conscious of the 
importance of metaphysical problems. The ^vetahataropanupdi^ 
for example which is the first Sectarian Upanisad, opens with a meta- i 

physical enquiry : “Is Brahman the cause ? Whence are vve born ? 

By what do we live ? Where do we dwell at the end ? Under whose 
guidance we abide, whether in pleasure or in pain.” As we discuss 
the metaphysics of the Sectarian Upanisads we shall see that though ! 

they agree with the Principal Upanisads on the major points yet they 
show certain peculiarities of their own. Being composed in post- 
Buddhistic period they are familiar with the technical terms of such ** 
developed philosophical systems as the Sahkhya and the Yoga. Their 
reference to the three gunas of Sshkhya philosophy may also be 
mentioned as one of their peculiarities. The central theme of these 
Upanisads is the same as that of the Principal Upanisads viz., unity 
of the souls and yet they have a greater emphasis on the theistic 
trends where the devotee is supposed to have separate identity from 
the deity. It is this theistic trend which is responsible for the frequent 
use of epithets like Rudra, ^iva, Visnu, Nwnyana, Ntsimhg, 

Kfsna, Vmudeva ahd Rarha dettotm|' tfid pbVso|iai aspect of Go^. 

Another important point to be notei' is ,Spqtarian JJp^isads 

in add||^on to khp^le‘d|Ee, lay mqx^, stress on ^hakfi. (deyot^p)!. As 
we discuss th© metaphysical-psinciples of these Upanisads 
we shall have more occasions to notice such peculiarities, 

1. i^vetaivataropanifad, 1 . 1 . 
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Saiva Upani^ads 

As the SveWsvataropanisad is the oldest of all the :§aiva Upanisads 
and carries a great importance amongst the Sectarian Upanisads, it 
will be proper to review its metaphysical contents from ethical points 
of view and then to proceed with other §aiva Upanisads. 

Threefold Brahman 

The Svetzisvataropani§ad describes Brahman as threefold. He is 

said to be the enjoyer, enjoyed and the power which brings about 
the enjoyment.’^ The Upanisad uses the three terms for Brahman viz., 
Bhokm, Bhogyam and Preritvram. This triad is Brahman. All the 
three are seated in the cavity of the heart. This fact can be realised 
only by the true Yogi ns and by none else and not by them who run 
into the diverse directions. The persons who are spiritually blind 
cannot realise such Reality, The Supreme Reality is the innermost 
self of all beings. 

Brahman as all pervading 

Brahman is represented in the Svettlivataropni§ad as all pepvati-’ 
ing. He is described as the Lord who pervades in all the regions. He was 
the first to be born and i* is He, who dwells in the womK H is He 
again, who is born (as a child) and he will be born again iih'tbe 
future. He stands behind all persons and His face is everywhere.** 
That lord is also in; the waters. He has entered into the whole 
world. He is in, plants. He is also in treOs.® This all pervading 
na>ture of irfl^man shows that the whole nature is Brahman. Brahm^< 
is seen in the trees and in the, waters as well. He is not 
firpm the nature. The veiy nature is a part of His; 

BndtmmaslSa ' ' 

As it has been already pointed out, Brahman has been represenlpd; 
as a Pir^nal God in this Upanisad, % is said to be Isa. 
is said'td'beU^/nvSri (possessing in this Upani§ad and he rules 


1. iSvetasvataropani^d, 1 . 12 . 

2. Ibid. 2.16. 

3. Ibid. 2. 17. 
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the whole Universe by his powers.^ He rules all the worlds during 
their manifestation and continued existence. The word Jala in this 
context, refers to Maya, or the creative energy of Brahman, by which 
the Universe is projected, sustained and ultimately withdrawn into 
Brahman. Maya belongs to Brahman, as the thread from which the 
spider’s web is made belongs to the spider. Through creating and 
preserving the Universe Brahman, or Pure consciousness, remains 
imtouched by this action. Brahman is often described as the Lord of 
Maya. Maya becomes a sinister influence when it deludes living 
beings and makes them forget their identity with Brahman. The 
SvQtahataropanisad says that there is only one Rudra and no second, 
who rules all the worlds by His powers. He dwells as the inner-self 
of every living being. After having created all the worlds, He, their' 
frotector, takes them back into Himself at the end of time.^ Here 
die word Rudra refers to Brahman, destroyer of ignorance and he 
effects sorrow and suffering. The Upanisad further says, “His eyes 
are everywhere, his faces are everywhere, His arms everywhere, every¬ 
where His feet. He it is who endows men with arms, birds with feet 
and wings and men likewise' with feet. Having produced heaven and 
eatth Hp remains as their non-dual manifestor.”® This verse also 
shows the omniscience of Brahman as he is present everywhere. This 
Upanisad represents Brahman as the creator of gods, bestower of 
their powers and He is the support of the whole universe; “He, the 
omniscient; ilMd'ra, the creator of Gods and the bestower of their 
powers, the support of universe. He, who in the beginning,’ gave 
ymdaHiranyagarbha~m3Ly He endow us with oledr intellect.”* The 
last- Sehtence is very, significant as it asks fora cleat understanding 
by which one can realise Brahman. When one is able to realise one’s oWn 
self one realises the highest reality of life and that is why, it is prayed 
that Rudra may impart a clear intellect by , which one .may 
Brahman. The all pervading nature pf Brahman is explained 
ih another verse also. The Upanisad says, “The Pi/ru^a, with, a 

1. SvetSsvataropanisad. 3.1. .. 

2. Ibid. 3.2. ' ■ ' jv.! 

3. Ibid. 3.3. • ‘ '' 

4. Ibid. 3.4. - ' ' ‘ ’ • 
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thousand heads, a thousand eyes and thousand feet, encompasses the 
earth on all sides and extends beyond it by ten fingers’ breadth.”*- 
Likewise it is said, “His hands and feet are everywhere, His eyes, 
hands and feets are everywhere. His ears are everywhere. He exists 
encompassing all.”® Brahman is said to be without hands and even then 
he has a grasping power. He sees when he has no eyes. He hears 
when He has no ears.® 

The different Epithets used for Brahman in the §veWsvataropani§ad 

It has already been said above that Brahman has been spoken of as 
a Personal God in this Upani§ad. The epithets used for Him are given 
below so as to show His nature ; 


1 . 

Hava 

— 

God* 

2. 

Bhokm 

— 

Enjoyer® 

3. 

Bhogvam 

— 

Enjoyed® 

4. 

PreriW 

— 

The Power which brings about the 
enjoyment* 

5. 

Aja 

— 

Unborn)* 

6. 

bh'uva 

— 

Eternal) 

7. 

Jr/lavTm 

— 

Having Mityd as His character* 

8 . 

Rudra 

— 

Budra^'' ,. 

9. 

Maharsi 

— 

The Great Seer** 

10 . 

Vast 

— 

Ruler'® 

11 . 

Purusa 

— 

Purusa7* 


]. Svetasvataropanisad ; 3.14. 

2. Ibid. 3.17. 

3. Ibid. 3.19. 

4. Ibid. 1.10 

5. Ibid. 1.12. 

6. Ibid. 1.12. 

7. Ibid. 1.12. 

8. Ibid. 2.15. 

9. Ibid. 3.1. 

10. Ibid. 3.2; 3.4; 4.12, 4.21, 4.22. 

11. Ibid. 3 .4; 4.12. 

12. Ibid. 3.18. 

13. Ibid. 1.3; 3.19. 
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12, 

mia — 

The Dark Blue y 


13. 

Patariga — 

Butterfly ) 


14. 

Harita — 

Green Parrot ) 


15. 

Lohimkqa — 

With red eyes ) 


16. 

Mnyi — 

Having Mvyv as his characteristic^ 


17. 

Parive^m — 

Who encompasses the Universe® 


U. 

Bhiivanasya GopW — 

The Protector of the Universe"' 


19. 

VUva-Karnta — 

The Creator of the Universe® 


20. 

Deva — 

The self illuminating® 


21. 

Mahntmn — 

The all pervading soul’ 


22. 

Phalakarma Karfn — 

Who does work for the sake 




of the fruits® 


23. 

Kalnsargakara — 

Maker of creation and its parts 

r 

24. 

Bhnvagrvhya — 

To be apprehended by intuition 

) 

25. 

BhSvTtbhuvakarasiva- - 

The creator (Siva) of both 

) 



life and matter 

) 

26. 

Dharmavaha — 

The source of virtue 

)- 

27. 

Bhagesa — 

The source of good qualities. 

) 

28. 

Pttpanuda — 

The Destroyer of sin 

) 

29. 

KarttnadhipUdhipa — 

The Ruler of the master of the 




organs of sense’^ 


30. 

Karni3dhyah§a — 

Who presides over all actions’-- 


31 , 

Ssksi —. 

The witness^® 


32. 

Hathsa — 

Marhst^* 



1. ^vetaivataropanjsad. 4.4 

2. Ibid. 4.9. 

3. Ibid. 4.14. 

4 . Ibid. 4.15. 

5. Ibid. 4.57. 

6. Ibid. 4.17. 

7. Ibid. 4.17. 

8. Ibid. 5.7. 

9. Ibid. 5.14. 

10. Ibid. 6.6, 

11. Ibid. 6.11. 

11. Ibid. 6.9. 

13. Ibid. 6.11. 

14. Ibid. 6.15. 
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33. Knlakala 

34. PradhynaksetraJ' — 
iiapati 

35. Gmieia — 

36. Sarhsyramoksa- — 
sthitibandbabetu 

37. Ni^kala — 

38. Ni^kriya — 

39. Swita — 

40. Niravadya — 

41. Niranjam — 

42. Amrtasya Parain — 
Setu 


The Destroyer of Time^ 

The controller of Matter and spirit® 

The Lord of Gums (Sattva, Rajas 
and TamasY 

The cause of liberation from 
world and of bondage which results 
in its continuance* 


Without parts )® 

Without activity ) 

Tranquil ) 

Faultless ) 

Unstained ) 


The supreme Bridge to immortality. 


The Svetdsvataropanisad^ uses at least 42 epithets for .Brahman 
mentioned above. All these epithets may be cla.ssified under the three 
hands viz., (i) Personal, (li) Descriptive and (Hi) Philosophical. Personal 
epithets are those epithets which describe Brahman as a person. 
Descriptive epithets are those epithets which give a particular descrip¬ 
tion of Brahman and finally the Philosophical epithets are those epithets 
which explain Brahman on philosophical lines. All the 42 epithets 
are classified under these three heads : 

Personal: 1, 2, 3, 4, 8, 9, 10, II, 17, 18, 19, 20, 21, 31 and 32. 

Descriptive: 12, 13, 14 and 15. 

Philosophical; 5, 6, 1, 16, 22. 23, 24, 25, 26, 27, 28, 29, 30, 33, 34, 

35, 36, 37, 38, 40, 41 and 42. 


1 . 

2 . 

3. 


4. 

5. 

6 . 



Ibid. 6.16. 
Ibid. 6.16. 
Ibid. 6.16. 
Ibid. 6.16. 
Ibid 6.19. 
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Other Saiva Upanisads 
Self-realisation as the highest virtue 

It will be discussed in the following chapter that in Indian religion 
metaphysics and ethics are interlinked very closely. When a man has 
realised his own self, he realises the Supreme Reality. In this connec¬ 
tion amongst the Principal Upanisads, the Isopani^ad dwelling on the 
virtue of self-realisation says, “The wise man who perceives all beings 
as not different from his own self at all, and his own self as the 
self of every being, by virtue of that perception hates none. What 
delusion, what sorrow is there for the wise man, who sees the unity 
of existence and perceives all beings as his own self Amongst the 
Sectarian Upanisads the study of Kaivalyopanisad is important in 
this respect. Referring to the man who has realised the Supreme 
Reality, the Upani§ad says that he (the sage who has attained Brahman) 
is' Brahman', he is Siva; he is Indra; he is imperishable; he is the 
Supreme Being; he alone is Visnu; he is Praaava; he is Knla-, the 
god of death; he is fires and he is the moon. In short he alone is 
all; whatever has been; whatever is yet to be and.whatever is ancient. 
Having known Him one transcends even death. There is no other 
royal road to liberation. A man, who sees his own self seated in the 
selves of all human beings and all human beings seated in one’s own 
seif, attains the Supreme Brahman.^ 

Naturd of self 

Giving the nature of the Self {Jtvct) and its I'elationship with the 
Supreme Self the Kaivalyopanisad says that He {Pararnmman) being 
deluded by Mijy^ all around him, and having taken a body, resorts to 
all kinds of action due to the influence of false pride. He alone derives 
thp satisfaction incidental to the Wakitig Mate of enjoyments of various 
kinds; such as woman, food, drink and the likp. While in the dreaming 
state, he as the Jiva, is enjoyer of pleasure and pain in a world 
created by his own mind under the influence of Maya. Again , 

owing to the operation of the influence of Karman of his previous 
incarn^(ai8, he reverts to his dreams and is rbused to his waking state. 


1. Isppapi^^ : 6and 7 
f Kaivalyppp5§acl. 8. 9. and 10, p,50 
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from Jm alone which sportively plays in the three cities (viz,, waking, 
dreaming and sleeping), the whole phenomenal world has come into 
existence. He is the substratum of all, the form of unsurpassed 
bliss and is the indivisible one. From Him (Brahman) the Pram is 
born, from Him is born the mind, all the sense-organs, ether, air, 
fire, water, earth—the prop of the universe.^ 

Unity of individual self with the Universal Self 

As in the Principal Upanisads in the Sectarian Upanisads also 
there is no distinction between, the Atman and the Paramntman, It is 
said in the Kaivalyopanisad ‘^That which is the Supreme Brahman, 
and the self of every body, that which is the substratum of the entire 
Universe, that which is subtler than the subtlest and which is eternal, 
*Thou art that.”^ The Upanisad makes it clear that there is no 
distinction between the Supreme Reality and the human self When 
one is able to realise, ‘T alone am the Brahman^*; one is liberated 
from all the bonds resulting from the delusion relating to the existence 
of things apart from the Brahman.^ 

Jlva and 7sa 

The Rudrahrdayopanisad holds that there is no .difference between 
J^va a.nd 7sa. The only difference is that the Jlva enjoys the fruits 
of actions, done by it, while Isa does not enjoy the fruit of the actions* 
Both, theand Jsa reside in the body. The Rudrahrdayopanisad 
says, ^^There are two birds placed together in this body of ours, 
known as theand 7sa\ of the two, the Jiva eats the fruits of 
all actiems but the great Isvara does not.”^ The Makes vara, in the 
form of/.sa remains in the body as a witness without enjoying, the 
wordly pleasures. The difference between the two is created by Mayn, 
The Upanisad says, “The Mahesvara is stationed in the body merely 
as a witness not partaking of the enjoyment, and manifests himself 


1. Kaivalyopanisad 12-15. p.52. 

2. Ibid. 16. p. 53. 

Cf. also Sarabhopanisad. 25 and 26. p. 171. 

3. Ibid. 17. p.53. 

4. Rudrajbrda,vopanisad. 41. p. 153 . 

Cf. (i) ^vetasvataropanisad. 4.6. 

Cf. (ii) Mundakopanbad. 3.1.1. 
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of his own accord. Difference between the two has been artificially 
created by Mayu alone. Even as the space {Akusa) of the pot and 
the space of the Matha are being artificially treated as different from 
the vast expanse of space, similarly the parts of the same Faranmtman 
(the transcendent Brahman) are artificially differentiated in the form 
of Jiva and SivaF'^ 

A man who realises identity between Jiva and Isa does not grieve 
and attains the non-dual, auspicious state of unsurpassed bliss 

{Ananda) in the form of Siva.^ The Upanisad says that only these 
persons in whom all blemishes have been worn away, can see in their 
own bodies the real form of the self-manifest radiance {Jyotis), that is 
the all-witness {Sarvasnksjn)^ and not others who are invested with 
For a yogin who has visualised the Pararnmman in his Samadhi^ 
and who has attained the knowledge of Brahman there is nothing 
more to be attained. As we see that there is indivisible expanse of 
ether and it has no resort to go anywhere, similarly a man who has 
realised his own itman to the full has no other place to resort to.^ 

Nature of the Brahman 

The Brahman is subtler than the subtlest. He is the Visva (Uni¬ 
verse) of the variegated forms. He is the most ancient man. He Is 
lia. He is Hiranmava. He is of the form of Siva. He is 
•devoid of hands and feet still possesses the powers of grasping and 
locomotion to an incomprehensible extent. He has no eyes yet sees. 
He fs earless yet hears. He knows perfectly well that apart from him, 

Brahman, there is naught. He is of the character of eternal 
sentience. He alone is knowable through the various Vedas 
and their innumerable sakhas. He alone is the knower of all the 
Vedas, Religious merit and sin are not for him. Neither dissolii- 
tibn, nor birtli, nor the body, nor its limbs, nor the group 
of organs of perception and action, nor the mind is for him. 
Neither the earth element, nor waters, nor fire, nor air, nor 


1. Rudrabrdayopanisad, 42-43. p. 153. 

2. Ibid. 46. p. 154. 

3. Ibid. 4S. p. 154. 

4. Ibid. 49-50. pp. 154, 165. 
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ethsr is for him.^ All things of the phenomenal world of igno¬ 
rance and its con-comitant have had their origin in him and all things 
derive their sustenance in and through him. He is ^That"’ the 
Brahman of such character, the peerless non-dual and eternal 
existence. All the things have their origin in Brahman and go back to 
to Brahmanr In the Saiva Upanlsads^ §iva has been identiiied with 
and the whole world is deluded by theof Siva. It is 
said in the Pahcabralmopanisad^ “Deluded by the Mnyn powers of 
Sanihhu all the Suras (Gods) do not know the world-preceptor, the 
prime cause of all causes, Mahndeva, the super abundant radiance 
the Paramapurusa that transcends the transcendent and has the entire 
as his abode. The form of this radiance does not stand within 
the range of vision of persons deluded on account of their ignorance 
of the Parabrahman3^^ 

Five Facets of Siva 

The Pancabrahmopanisad gives the five facets of ^iva. These 
five facets are Sidyojuta, Aghora, Vrimadeva, Tatpurusa and Isnna^ 
It is quite probable that during the time of the Sectarian Upanisnds 
Siva took these five dijfferent epithets. In the PurUnas^ also conception 
of Siva having the five faces gained importance. 

A study of these five faces of Siva shows that people worshipped 
Siva in all these different forms. In this connection Giuseppi Tucci 


1. (i) Kaivalyopanisad 20-23. p.55. 

(ii) Bhasmajabsldpani^ad 2.13, p.l38. 

Cf. also l^vetasvataropanisad. 3.18. 

2. (i) Kaivalyopanisad. 19. p. 54. 

(ii) Paficabrahmopanisad. 25. p. 84. 

(iii) Bhasmajabalopanisad. 2.9. p. 138. 

Cf. (a) Brahma Sutra 1.1.2. 

(b) Taittiriyopanisad. 3.1. 
and (c) Bhagavata Purana 1.1.1 fora similar idea. 

3. Bhasmjabalopanisad. 2.12. p. 138. 

4. Paficabrahmopanisad. 24. p.83. 

^. I ihgapurana, XI chapter describes Sadyoiata, XII chapter describes Vamadeva, 
XIIT chapter describes Tatpurusa, XIV and XV chapters describe Aghom and 
XVI chapter describes IsSna. 
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writes, ‘‘These five names of Siva correspond to the five Budhas of 
Budhism. It is the same intuition which underlies binding the five 
layers of bricks in the Vedic altar homologous to P raj a pat i and by 
which the sacrificer recovers his own identity with PrajTtpati himself; 
in the same the presence in man of the five breaths presided 
over by the five gods, sun, moon, fire, rain and wind, reproduce in the 
microcosm tile synthesis of the macrocosm/’^ At another place Tucci 
writes, “Likewise Paramasiva^ the Supreme Siva, that is pure consci¬ 
ousness, assumes five faces of different colours; from which derive the 
five directions, which correspond to the five “families'* of Budhist 
schools, White Sadyojma to the West, Yellow Vnmadera to the North, 
Black Aghora to the South, Red Tatpurusa to the East, all grouped 
around, the central face which is that of the Green Tsana 

Here are given the descriptions of Sadyojma, Aghora, Vawadeva 
Tatpurusa and Tsana as found in the Pancabrahmopanisad. 

Sadyojma 

The form of Sadyojma is said to be the most secret in the world. 
Sadyojata is of the character of earth, the Pusan (Sun), RantU (the 
spouse of Vhnu), Brahma (the creator), its colour is yellow, its Sakti 
(power) is ol-sentient action and it is capable of bestowing the fruits 
of all desires.^ 

Aghora 

^ Aghora is of the character of water, the moon, Gaurl (the spouse 
of Siva), the second Veda (Yajus) is of the colour of the cloud, is the 
vowel (‘U’), is pleasing and is said to be the Daksina fire. He is 
composed of the fifty letters (of the alphabet), is sustenance con¬ 
joint with the powers of desires and action, is possessed of quality 
of protecting the powers generated by itself, is destructive of the 
flood of all kinds of sins and is capable of destroying all wiclced 
persons and bestowing the fruits of all kinds of wealth.^ 


1. Giuseppi Tucci : The Theory and Practice of Mandalas, p.5L 

2 . Ibid. p,50. 

3 . PaficabrahmQpani§ad, 5 and 6 . p. 80 . 

4. Ibidj 7, 8 and 81 . 
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Vamadeva 

Vnmadeva is the bestower of the great enlightenment, is of the 
character of fire, is possessed of the various vldyns and Lokas (worlds), 
is lustrous with splendour ofcrores of suns, and is full of grace, is 
known as has a majestic voice, is of a mild temperament, 

is of the character of the Ahavart'iya (fire), unsurpassed in excellence 
served by the two Saktis possessed of the powers of knowledge and 
destruction, is of white colour mixed with black, is of itself fully 
sentient, and is of the controller of the three abodes (the gross, 
subtle and causal and the three states of waking, dreaming and 
sleeping), is the bestower of the fruits of all kinds of Kanmns.good and 
bad alike unto all men, is of the form of the eight syllabled Mantra 
Om, Nanio MalMievVya) and is firmly established in the interior of 
the eight petals of the heart-lotus*^ 

Tatpurum 

Tatpunisa is surrounded by the region of air^ is conjoint with the 
five fires, he controls the potency of Mantras^ is of the 
form of Atharvaveda, his body is as vast and indivisible as the 
macrocosm, is of the blood of red colour, he grants all desires, is of 
the character of medicine for all kinds of diseases of the mind as well 
as of the body, is of the prime cause of all created beings, their 
sustenance and dissolution, he wields all kinds of powers, transcends 
the three states of waking, dreaming and sleeping and is of the Tunya 
State, he even transcends Turiyo, is designated as the Turiya Brahman 
worthy of being adorned by BrahmTr, Vlpiu and others, is the generator 
of all and is the transcendent Brahman alone.- 

iMna 

Tsana is the highest prompter and is the witness of the function- ► 
ing of the Buddfii, is of the character of ikasa, is of the character of 
the Avyakta (unmanifest), is adorned with Turiyomkara, has all the 
gods rolled into one, is thoroughly tranquillized one, is the controller 
of all sounds commencing from '^Akara'\ his body is of Aka^a (etherial 
substance), is the director of the five kinds of action (creation. 


1 . Paftcabrahmopanisad 10 , 11 , 12 , 13 and 14. p,81. 

2. Ibid. 15, 16, 17 and 18* p.82. 
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sustenance, destructionjbenediction and suddenly vanishing from view), 
is of the character of the five Brahman {BrahmTi^ Visnu, Rudra^ Isdna 
and Sadasiva) and is prodigious^ 

Non-dualistic nature of Siva 

Siva^ who is said to have five different forms, is nondual according 
to the Upanisad (Pancabrahmopanisad). It says, ‘‘Differentiation 
results in falsehood alone everywhere, as the characteristics, qualities, 
attributes, marks and the like, forming the basis of such differentiation 
stand undisclosed. Hence the eternal and immutable cause of all 
things is the one, absolute (Brahman) alone, that is peerless. In this 
matter the one and only determining factor is that the pure sentience 
of the Brahman (which is the one real substratum of all this varying 
and variegated phenomena] existence) is non-dual and absolute alone.’"* 

Siva and His realisation in Daharnkusa 

^iva has been said to be “liberator from the bonds of worldly 
existence” and he can be realised only in the Daharnknia. The 
Upanisad says, “In the Braiuua-riira (the body which is the city of 
Brahmen, wherein, is the abode of the Brahman of the Microcosm), 
wherein is the abode of the form of a white lotus (the heart), known 
as Dohora, O Sage ! in the middle of it is the ether, known as the 
Daharakvia. That ether is the infinite existence non-dual 

consciousness and unsurpassed bliss. That ^ira should be sought 
to be realised by all seekers. This Siva is the witness established 
in the hearts of all beings, without any exception, and manifests 
himself to the seeker, in accord with the strength of vision and degree 
of spiritual development attained by the seeker. Hence this is 
known as the heart of all beings and the liberator form the bonds 


J. Paficabrahinopani§ad. 19-21. pp. 82-83. 
2. Ibid. 39. p. 85. 
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of worldly existence.”^ It should be noted here that it has been said 
that Siva can be attained in Dahamkilsa.^ 

Siva as Sat, Cit and Ananda 

According to the Pahcabrahmopanisad^ Siva is Sat (Being), Cit 
(Consciousness) and .Luanda (Bliss). He is to be obtained by all the 
persons who wish to seek liberation from the world. He is said to be 
seated in the heart as a witness and simultaneously he is also said to 
be the heart. 

Pasus and Pasupaii 

In the Jabaiyupanisad the human beings have been compared 
with the Pasus and Siva as Pasupati because he is the master of all 
Pakis. What are the Poit/v ? The Upanisad says, “Even as the cows 
and other animals that subsist on grass, that are by themselves devoid 
of discrimination, that are driven by others, that are employed in 
agricultural and other operations that put up with all kind of torments, 
and are capable of being tethered by their masters are the Pasus; 
even so are the Jtvas (Pasus), even as the masters of such cows and 


1 . Paficabrahmopanijad. 40-41. p. 86 . 

slfwiT qh I 

jnsfisp g i5n¥T5IT cfg I! 

w Fsiw; i 

f r? f^ssTcf: i 

f^rq: ii 

2. Macdonell gives these meanings of Diihara : vSmall, subtle, mouse and musk-tat 
(A Practical Sanskrit Dictionary). J^abdakalpadruma (Vol. II, p. 698) also 
gives the meaning as small, rat, brother and boy. Vscaspatyam (Vol. V, p. 
3510) gives the meaning as ether (^kab) and Isvara. The word Dahara is used 
in the sense of small in Katyayana J§rauta Sutra (14. 5. 3.). The commentator on 
Katyayana] ^rauta Sutra opines that the meaning of Dahara has the sense of 
smallness- The word Dahara also occurs in the Chandogyopanisad (8.1.1.) 
where it is used in the sense of smallness. The word Dahara occurs in 
Brahmasatra (1.3.14), Taittiriya Samhita (7.5.3,1), Apastamba Srauta Sutra 
(1.9.23), Yajfiavalkya Smrti (III. 270, 271) and Lalitavistara (VII-72). The 
Nighantu (3.2) enlists Dahara among the words meaning small but it gives the 
form of the word as Dabhram. 

3. PaUcabrahmopanisad, 40*41. p.86, 
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other animals are Pasupatis, even so the omniscient Jsa is PasupatP. 
This Pasupati, who is the master of all the Pasus, if he himself is 
encircled with egoism, is known as the Jim swirling in worldly exis¬ 
tence.® According to the Bhasmajrtbplopani^adJ the Pahipati is the 
liberator of the hnman-beings from the worldly bondages. He is the 
all-knower (omniscient), he is endowed with the power of accomplish¬ 
ing the five kinds of actions (creation, sustenance, destruction, bene¬ 
diction and vanishing suddenly from view); he is the omnipotent 
overlord that is immanent in all and is TsaJ 

Pudra ; Having the characters of all gods 

The Rudrahrdayopanisad is unique in its character. It says, 
“Rudra is of the essence of all gods; all gods are of the essence of 
&iva. To the right of Rudra are the sun, Brahnm (the creator) and 
the three fires Gmhapatya and Zhavaniya). To the left side 

are the three viz., the Goddess Umti, Visnu and Soma. Umu is vism 
himself, Visnu verily is the Moon.”® 

Identity between Vispu and §iva 

The Rudrahrdayopanisad establishes the identity between Visnu 
and Siva by saying, “Those who worship Govinda verily worship 
Sankara. Those who worship Hari with true devotion verily worship 
the bull-ensigned god 0iva).”^ The hatred that is shown for ^iva is 
for Visnu because the Upanisad comments, “Those who hate Virupaksa 
also hate Janttrdana. Those who have not realised Rudra have not 


1 . JabSlyupanisad. 15. p.66. 

2. Ibid, n.p.66. 

3. Bhasmajabalopanisad 2.14. p. 139. 

4. Jabalyupanisad. 11. p.66. 

5. Rudrahrdayopamsad. 3 and 4. p. 149, 

^trr: I 

ii 
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6 . Rndrahrdayopnisad. 5. p. 149. 
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likewise realised Kesava”^ In order to realise any of them, both Vi^nu 
and Siva should be realised. The knowledge of one' will be incomplete 
without the knowledge of the other. The Upaniiad also gives their 
genealogical relation. It says, “From Rudra is generated the seed. 
Jarmrdma is the receptacle of the seed. He, who is Rudra, is himself 
Rruhmv. He^ who is Brahmzi, is verily HutTliana.”^ The Upanisad 
further says, "Rudra is of the character of Brahm'3 and Vi§pu. The 
(phenomenal) world (that owes its origin to Rudra), is verily of the 
character of Agnistoma. Every male sex is of the form of iMna, and 
every being of female sex is of the form of the lady Unm”^ The 
Upanisad explains the characteristics of all the human beings by 
saying, “All creatures, inanimate and animate, are of the character 
of Umn and Rudra. Whatever is manifest {Vyakta), is of the form of 
Urns, and whatever is unmanifest (A vynArm), is of the form of Mahe- 
svara. What is the conjunction of Umn with SaAkara, that conjunction 
is known as Visnu, unto him. who is that reputed Vism, should the 
seeker make salutation with devotion.”* The ^arabhopanisad also 
tries to establish the identity between Vis^u and i^iva. It says, 
"Vism who is the source of all the microcosm and macrocosm, 
constituting the universe having originated from a part of myself 
along with his own progeny originating from his own limbs, sustains 
the entire universe and attains dissolution (in me, the Kningnirudra) 
at the appointed time. Beyond that everything (apart from me) is 
false.”* . 


1. Rudrahrdayopanisad 6, p. 149 

^ ^ fg^<srf?ar i 

^ !Trf¥r5rr?ff?d' ^ ft 

2. Jbid. 7, p. 149 . • 

3. Ibid. 8. p. 149 

iTRflutnTcTr^ anrtj; i 

3 J) 

4. Ibid. 9, 10, p. 149 

5. iarabhopanisad 25, 26, p. 171 
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Vaismva Upanisads 

The metaphysical contents of the ^aiva Upanisads have been 
discussed in the previous pages. It would not be out of place if the 
metaphysical contents of the Vaismva Upanisads are also discussed on 
the same lines. ^ 

The Vaismva Upanisads regard Vis^u or Nurdyaria as Brahman. 
The Vaisnava Upanisads^ use all the epithets given to Brahman for 
Vism or Nvrvyana. 

Krstia as the supreme Reality 

The GopnlapUrvatapinyupanisad says that Krsna is the Supreme 
deity.® Death is afraid of him.® By his Mnyn the whole universe comes 
into existence.^ Krsna is described in the Gopnlawpinyupanisad as 
below : One who mentally meditates on Krsna is released from the 
bondage of the world. Krsna who has the lotus like eyes, who has 
the lustre of the clouds, whose clothes shine like the lightning, having 
the two arms, who has face of knowledge (Jhtimmudrn),, who is 
vammnH, who is Tsvara, who is held by the Jiva, Mnyn and cows 
(Vedas) as their shelter resort, who takes shelter under kalpavrksa, 
who is endowed with the divine ornaments, who is seated in the jewel- 
lotus, who is served by the wind softened by the waves of Jamund.^ 


1. Cf : (i) Tripadvibhutimahanarayanopaalsad 2.15-16, pp. 101-3 

(ii) Gopalatspinyupanisad (Uttara), 30, p.69 
(iii) Ibid. 35. p.70 

2. GopSlaparvatapinyupanisad p. 42 

3. Ibid. p. 42 
4- Ibid.p.43 

pjjirirT ?rff w ?rg[ i 

5. Gopalapurvatapinyupanisad 1.8,9 and 10, p.44 

Jrsrrvr i 

5rf!T|jiss3ii' ii 
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Krsna, whose description has been given above, is the means by 
which his devotees can be liberated from the world. As it is stated 
in the Principal Upanisads that by meditating upon Brahman one 
gets liberation from the bondages of the world; similarly the devotees 
of Krma get liberation after meditating upon the name of Krsna. 
The Goptllapurvawpinyupanisad states, “Krsna, who in the beginning 
created BrahmP, then revealed to him the Vedas and later protected 
the Vedas, to that god luminous, a man desirous of liberation, should 
resort to that Krsna."^ This Upanisad recommends the recitation of 
the five lettered mantra preceded by Om {Ont Krsmya Namah) for, 
obtaining the eternal peace to the persons who are desirous of libera¬ 
tion. The persons, who recite this mantra, to them Krsna might show 
his own self.®* 

Krsna : Not an Enjoyer 

There is a mantra in the Sverasrataropanisad which states, “The 
two birds of beautiful plumage, whe are inseparable friends, reside 
on the self same tree. Of these, one eats the fruits of the tree with 
relish, while the other looks on witliout eating.”® This mantra has 
influenced the GopalottaraWpinyupanisad where Krsna is stated to be 
not the enjoyer. But here Krsna is said to be the witness. The Gopttlo- 
ttaraWpinyupanisad says, “From Brahman two birds with beautiful 
plumage come into existence. Out of these two, one who possesses 
the ego, is the enjoyer. The other (Krsna) is the witness thereof (and 
is not endowed with ego). Both of them are seated in the universe 
(which is of the perishable nature i. e. Vrk§adharma). Therefore, 
one (Jivfl) is the enjoyer and other (Krsna) is not enjoyer. The former 
one is Bhoktr (Enjoyer). One, who is different from him (Jlva), is 


1. GopSlapurvatSpinyupanisad 2.22, p.48 

Cf: Tripadvibhutimahanarayanopanisad 2.15-16, pp. 101-3 for detailed 
description of Narayana as Brahman. 

2. Ibid. 2.23, p.48 

3. ^vetasvataropanisad 4,6 ■ ' , j. ,- 
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Abhoktr; He is Krsna"'^ 

N’UrVyam as the Supreme Reality 

The Nvr'Syanppanisad propounds that everything is Nvrayana. It 
says, ^^Nmayana is eternal. Brahnm is Nttriiyana. Siva is Nar'Uyana. 
Time is Nmayana. The directions are Nar'ayana. The counterdirec¬ 
tions are also Narayana. The upward is Nmriyana. The downward 
is Nmayana. Inside and outside are NatTfyana. All this is (present) 
Namyana —whatever is past and whatever is yet to come. Nnrayana 
is stainless, unstained, without alternative (Nirvikalpa)^ nameless, 
(Nirakhyntd) pure, N'arayana is the only God, there is no second. He 
who knows this becomes Visnu himself. 

The Form of Brahman 

According to the Avyakta Upanisad the Universe has come into 
existence from the unmanifested form of Brahman.^ He himself is 
unnianifested and this Universe has come into existence from the 
umpatiifested form of Brahman. 

The TripTfdvibhutimah'Un'amyqnopamsad gives, the following forms 
of Brahman : Brahman is devoid of three times L e, present, past and 


Grppalottaratapinyupanisad 18, p,^2 
ft I 

I i ?Tcft i 

ff I I 

2. Narayanopan^ad II. p. 169 
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future.^ Brahman is devoid of all time.^ Brahman is with attributes 

Brahman is without attributes. Brahman is without beginning, 
middle and end. All this is Brahman. Brahman, transcends Maya 
and is beyond any qualities {Guna), Brahman is endless, immeasurable, 
undivided, pure and completeis of the nature of one without 
a second, supreme bliss, purified conscious, liberated, truth, omnipo¬ 
tence, undifferentiated and indivisible. 

Brahman is Sat (Being), Cit (Consciousness),, Ananda (Bliss) 
and self-effulgent. Brahman cannot be seen by the mind and speech. 
Brahman is beyond all arguments. Brahman cannot be realised by 
the innumerable Upanisads. Brahman is devoid of place, time and 
things. Brahman is all complete. Brahman is non-dual and indes¬ 
cribable. Brahman is of the form of Pranava. Brahman is explained 
by the word Pranava. All the mantras, that begin with Pranava are 
Brahman, Brahman is divided into the four quarters.® 

Brahman is said to be of two kinds : Sahara (with attributes) 
and Nirakara (without attributes). Sahara is divided into Sopadhika 
(conditioned) and Mirupadhika (unconditioned). 

Brahman is also said to be Nirupadbika Sahara (unconditioned 
attributes). Nirupadhika (unconditioned attributes) is of three¬ 

fold character, i. e. Brahmavidya Sahara, Ananda Sahara and 


1. TripadvibhulimahSnarSyanopanisad 1.5, p. 89 

2 , Ibid, 

3. Tripadvibhutimabanarayanopanisid 1.5, p. 89-90 
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Brahntananda Sahara. This threefold Snkara Brahman is again two¬ 
fold i. e., Nitya (Eternal) Snkara and Mukta (Liberated) Sahara. 
What is Nitya Sahara and what is Mukta Sahara ? Nitya Sahara is 
that which is without beginning and end.^ Muhta Sahara is for them 
who have obtained liberation by means of worship.® The Tripadvi- 
bhutimahanarayanoponisad explains the Nirupadhika Sakata in the 
following way: on account of it being non-dual, undivided, complete, 
unsurpassed, supreme bliss, purified, conscious, liberated, of the 
form of truth and on account of its similarity with Brahman, Caitanya; 
the Nirupadhika Sahara (unconditioned attributes) is proved.”® 


1. TiipSdvibhatiinabanarayanopanifad 2.6, p.97. 

2. Ibid. 2.6. p,97. . 

3. Ibid. 2.8, p.98. 
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Brahman 



Sop'adhissknra Nirup7SdhtkaS3kara 


Brahmandyvsakara AnandasTtktlra Brahmanandasakdra 



Nityabrahma- Muktabrahma- Nityananda- Muktanmda- 

vidynsVkura vidytss^kura sTlkara sskura 



Nityabrahma- Muktabrahma- 

nandasakara nmdasakoira 
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The chart indicates the different forms of Brahman as shown in 
the Tripadvibhutimahanar'ayanopanUad. There are three other forms 
of Brahman i. e. VidynsTSkHra, ^nandusvlcttra and VidyTtnandas'akara. 
Brahman is VidyTisTtkara on account of the Vidya (knowledge) being 
prominent therein. Brahman is AnandasTlksra on account of Luanda 
(Bliss) being prominent therein aind Brahman is both Vidvvnanda- 
sakara on account of Vidyn (knciwledge) and Xnanda (Bliss) being 
prominent therein.^ 

Two Aspects of Brahman : SiJkara and Nirnkara 

In the chart it has been shown that Brahman js Ssksira (with 
attributes) and Nirakara (without attributes) and both of them are 
of opposite qualities. How is it possible that Brahm'm is Sakara and 
Nimkara both ? The Trip'sdvibhutimahanZirTtyanopanisad says that 
as the air is present everywhere and is also Niritkttra , and the lord of 
air is there is no distinction between the two. (We feel the 

touch of the air but we cannot see the air but this air is certainly 
not different from its lord i. e. Vziyu Deva). Similarly there are other 
things such as the earth which has got its lord in the form of 
a god. The earth is not different from its god, who has 
gpt a body. (There is a close similarity between earth and its 
lord i. e. Adhisthmrdevara), Likewise there is no contradiction with 
regard to the Supreme Brahman who is present everywhere. There 
is no disparity of the Supreme Brahman of the divergent, strange 
^d infinite powers, on account of its own knowledge* The Upaniisad 

L----:-:- 

1. TripSdvibhutimahangrayanopanisad. 2.10, p.99 
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gives one more cogent argument in order to prove that Snkara and 
Nimknra are the two qualities of Brahman but they are not basically 
different in nature. It says that if we accept that the complete and 
the Supreme Brahman is only Nirnkara without being Snksra', then 
Brahman will also be inauimate like the other which is Nirnkara. 
How can it be possible that Brahman may be inanimate ? Therefore, 
the two qualities of the Supreme Brahman i. e. Sahara and Nirnkara 
are accepted as such by its very nature.^ 

Discrimination (Vidhinisedha Viveka) as a means to good conduct 

The Tripadvibhutimahanarnyanopanisad says that man, being 
dissatisfied with the false objects, as if in a dream, having enjoyed 
the sense objects, many in number and varied, difficult to be achieved, 
always runs after them.* Man enjoys the different sense objects of 
the world and is never satisfied with them and the result is that he 
has a constant desire to enjoy them. He never develops a tendency 
to give them up. What happens is, that, what is necessarily non- 
desired {Anisia) appears as desired {Ista) to a man. All the people, 
who hanker after their desired objects, develop a tendency which may 
be called inclination-for-pleasant (Sukhabuddhi); but ultimately 
it becomes inclination-for-rmpleasant {Duhkhabuddhi) for them. What 
they consider to be Sukha (pleasant) is really Duhkha (unpleasant) 
for them. They really do not develop a tendency for realising the 
Supreme Bliss because they have never felt the enjoyment of that 
knowledge.® The main reason for this is the excess of ignorance. 
What leads to the excess of ignorance ? The Upanisad says, “The 
absence of inclination towards devotion, knowledge and dispassion 


1. TripadvibhutimahanSrayanopanisad 2.13, pp. 99-100 
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leads to ignorance. The absence of inclination (towards devotion, 
knowledge and dispassion) is caused by the extreme impurity of 
mind.”* The company of good persons can remove the impurity of 
the mind. The company of good persons is achieved through the 
ripening of the meritorious actions of the highest type which have 
been practised in various previous births as a result of the know¬ 
ledge of the secrets of the entire scriptures.- By the company of good 
persons one learns the knowledge of discrimination between action 
and negation {Vidhinisedha Viveka). Then one develops a tendency 
for good conduct; the good conduct destroys all that is bad and 
then the heart is very much purified.® 

Attainment of Turlva through jour Quarters 

The Turtya position can be attained through the four successive 
quarters. The Tripadvibhutimaltnnarvyanopanisad^ describes Avidys 
as the first quarter, Vidya as the second quarter, Ananda (enjoyment) 
as the third quarter and Turtya as the fourth quarter. These four 
quarters are the four successive stages of realisation of Brahman. 
In the normal process of obtaining the supreme bliss the four quarters, 
that have been described in this Upanisad, come in a successive order. 
In the world we are, first of all, confronted with Avidya i. e. ignorance; 
when we are able to overcome A)>idyv we attain Vidya i. e. knowledge; 
the knowledge of the Supreme Reality. When we attain the knowledge 
of the Supreme Reality we feel enjoyment and this enjoyment takes 
•US to the Supreme Bliss. In that state a man is free from all the 
bonds of the world, he is free from sorrow and enjoyment. When a 


1. Tripadvibhutimahanarayanopanisad 5.4, p.l 16 

2. Ibid. 5.6., p.ll6 

3. Idid. 5.6, p.ll6 
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man obtains the Tunya state, he fears nobody and enjoys in himself. 
Brahman and Jlva 

In reality there is no distinction between Brahman and Jiva. 
Krsna or Gopd/a is Brahman and the Jtva is not different from Brahman 
(Krsna Gopzila). The Gopdlampinyupani^ad says, “That which is the 
Supreme Brahman, having the character of Krspa, eternal enjoyment 
being the form, I am that.”^ It is further said, “That which is the 
Supreme truth, undisturbed by anything, I am that. One should 
bring out a mental combination (thinking that there is no distinction 
between Kr§m and Jivo).”®* One should also think oneself to be Gopdla.^ 
As Brahman has been said unmanifest in the Principal Vpani^ds, 
similarly Gopdia has been said as unmanifest having no end and 
the eternal.^ The wise man should worship thinking, “I am Gopnla. I 
am unborn. I am eternal. I am Rnma. I am Aniruddhad*^ 

Mdys and its characteristics 

The Krmopanisad says that Maya is of the character of Sativa^ 
Rajas and Tamasd The Upanisad refers to Devaki as the daughter of 
Brahman. Krma and Rdma are the meaning of the Vedas. Krs^ is 
worshipped by the Gopikas in Vrndzivana. All the Gopikds are the 
cows. Avarice and anger are the demons. The sixteen thousand, 
one hundred and eight women are the Upanisads. The tranquil (^ama') 
is Krsna’s friend in the form of Suddnm. Uddhava is self-restraih 
(Dama). Krsna plays in this world in the form of a child for the 


1. Gopalottaraeapinyupanjsad .0. p. 69 

2. Ibid. 30. p!69 

3. Ibid. 

4. Ibid., 

5. Ibid. 35. p.70 

6. Krsnopani^ad 1.4 and 5 p.23 
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destruction of the enemies and for the welfare of the sagesd 
Upanisads 

Having dealt with the metaphysical contents of the Saiva and 
Vai^riava Vpanisads we propose to study the metaphysical contents of 

the Snkta Vpanisads. 

The Snkta Vpanisads, like the Saiva Vpanisads^ regard &okti^ as 
the creative power of Siva. She is the mother of the universe. She 
is the creator of Prakrti. She is knowledge (Vidya) and ignorance 
iAvidya). She is joy and sorrow. She is of the form of Brahman. She 
is of the form of five gross elements. She is conscious and uncon¬ 
scious.* 

Cit Sakti: the Originator 

Cit Sakti is said to be the originator of all things. Cit ^akti 
was present in the beginning. She created the world-egg. She is 
known as Kama-kala. She is also known as Srangarakala. From her 
was horn Brahma; from her was born and from her was born 

Rudra. From her all the Maruts were born. All the Gandharvas were 
bom from her. Everything was born from her. Sakti was born from 
her. All that which comes out from egg, sweat and earth was born 
from her. Mobile, immobile and man were born from her.® Cit Sakti 

i; Krsnopanisad 1.6, 9,13,16 and 18, pp. 23-24 
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2, Brhajjabalopanisad 2.8-13, pp. 92-93 
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is the soul; all the rest is unreal and non-self. She is Brahmayidyzi 
{Brahma Samvitti), and is free from sense perception and mental 
perception.^ She, Mahniripurasundan, of the character of Sat,Cit and 
Ananda, shines alone.® 

Cit Sakti^ is said to be the Parn iakti. She is the word ‘Ow.’ 
She, of the form of Sat (Being), Cit (conscience) and Ananda (Bliss), 
is seated in the speech {V'^k). Having pervaded in the three Pur as 
{JnpraXa, Svapna and Susupti) and three bodies (SthUla=^gT08s, 
SM/csma=subtle, Kmana=cmst), she shines inside and outside. 

Tech'S Sakti and Her Different Forms 

According to the Sttopanisad StW has three different forms 
viz., icehn ^akii, Kriya §akti and Ssks'ut ^akti} Tech'S Sakti is 
subdivided into Bhadrarupinl, Prahhsvarupini, Candrariips, Suryarups, 
and AgnirUps (in the form of ^ridevi, Bhumidevi, and Nilsdevi).^ 
Tcchn Sakti is described as §ridevt, Bhudevi, Yogasaktiriipn, Bhoga 
^aktirupn and VxrasaktirupS. 

Tcchsiakti in the form of Soma {Moon) 

Tcchssokti (in the form of the moon) nourishes the herbs and 
she is of the form of Kalpavrksa, flower, fruit, creeper, bushes, herbs 
and naedicines. She, in the nectar form of the moon, is the giver of 
th^ fruit of the Mahastoma sacrifice to the gods. She satisfied the 
gods through the nectar, the cattle through the grass and the human 
beings through the grain.® 


1. Cf. Upanisad Brahmayogin on Bahvreopanisad 5, p.64 

2. Bahvreopanisad. 5. p.64 

Cf. Yogavasifth'a 3.45.13. says that Cit ^akti is of the form of JTva. 

3. Ibid. 3-4, pp. 62-63 

4. Sitopanisad 11, p.93 
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Jcchasakii in the form of Surya (Sun) 

Iccha§akti is of the form of Siirya (Sun) because she causes to 
shine the SuryaJoka and Candraloka. She shines through day, night, 
the period starting from the winking of an eye to the kaltis of time, 
the fortnight (created by the difference of night and day of eight- 
Prahara), month, season, Ayana and through the imagination of the 
ages of hundred years of persons by means of distinction of Samvat- 
sara. The early and late winking of the eye, the wheel of time, just 
like the wheel of the world, all are the special part of time of the 
form of light.^ 

Icch^iakti in the form of Agni (Fire) 

Icchn Sakti, of the form of fire, is present in the human beings, 
in the form of their hunger and thirst. It nourishes the human beings 
by giving them the power of digestion. She is present in the gods by 
way of offering them the oblation. She is present in the herbs of the 
forest in the form of cold and heat. She is inside the woods, in the 
form of Nitya (eternal) and she is outside the woods, in the form of 
Anitya (non eternal)*. 

Icchnsakti in the form of Srlden 

Sndevl, having assumed the three forms, (SrJ, Bhumi and Nila), 
becomes manifested according to the determination of Bhagavm for the 
welfare of the world. She is manifested, in the form of Sri and Laksm>^. 

1. Sitopanisad 14, p.94 
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IcchTtsakti in the form of Bhudevl 

Bhudevi is, of the form of Pranava in the form of earth, with 
sevsn Dv^pas alongwith waters and, in the form of the base of four¬ 
teen Bhuvanas (viz., Bhuloka, Bhuvarioka, Svarloka, Mahalloka, Jana~ 
loka, Tapa loka, Satyaloka, Atala, Vitala, Sutala, Rasatala, Talatala, 
Mahmda and Pmnla).^ 

Kriyn Sukti 

The Sitopanisad describes the origin of Nvda (Sound) from KriyU 
Sakti, A sound was produced from the mouth of Hari. From that 
sound BIndu was produced. From Bindu was produced the first sound 
Pranava (Om). The mountain known as P.73rna Vaikkanasa is beyond 
Pranava. The commentator® explains the mountain Rsma-Vaikhanasa 
as the Supreme Bliss in the form Sat (Being), Cit (Conscience) and 
Ananda (Bliss). The commentator further identifies the Rama-Vaikha- 
nasa mountain with Supreme Being (Paramatman). In order to realise 
Supreme Being there are many ways, in the form of Karman (Action) 
and Jhvna (knowledge).® 

Svksnt Sakti 

Sahsat Sakti is the cause of manifest (Vyakta) and unmanifest 
(Avyakta) as well as cause of creation, stability and destruction of 
the universe (simply by closing and opening of her eyes). She is 
endowed with all the powers. She is, of the form of restrain {Nigraha), 
of the form of favour (Anugraha) to the devotees and of the form of 
peace and valour.* Saksat Sakti is also identified with the divine, 
knowledge and Cit (Conscience)®. 

Yoga Sakti in the form of Iccha Sakti 

The Yoga Sakti is the power which rests with Gods at the time 
of destruction for taking rest on the right side of the chest (of God) 


1. Sitopanisad. 17, p.95 

2. Cf. Upaisadbratimayogin on Sitopanisad p.97 

3. Ibid, p.97 

4. Sitopanisad 30, p.lOl 

5. Cf. Upanisad brabmayogin on Sitopanisad 34, p.lOl 




64 


Studies in the Sectarian Upanisads 


in the form ^rlvatsa {Visnu) ^ 

Bhoga ^akti in the form af Iccha Sakti 

The Bhoga ^akti is of the form of enjoyment.® The Sttopanisad gives 
the detailed physical^ description of the Bhoga ^akti in the following 
way. She {Bhoga §akti) is reposed in Kalpavrksa, KPmadhenu, 
CJntamani, Sahkha, Padma and nine Nidhis \iz.,Mahzipadma, Padma, 
^ankhoy Makara, Kasyapa, Muktmda, Kunda, Nila and Kharva. She 
is worshipped by the devotees in order to gain the worldly desires and 
in her honour they perform the daily and the casual rites and Agni- 
hotra and observe Yama, Niyama, Asana, Prztmyama, Pratyahnra, 
Dhynna and SatrOidhi? 

Vlra Sakti in the form of Icchu ^akti 

Vlra Sakti is known as Vtra Laksml in the Sltopanisad. The 
Upanisad* gives the detailed physical description of Vlra Sakti in 
the following way. The Vlra Sakti has four hands. She is the giver 
of ‘fearlessness. She holds lotuses in her hands. She is wearing Kiilta 
on her head. She is seated in the root of Kalpatree. She is watered by 
the four white elephants by means of nectar-water pouring from the 
jewel-studded jars. All the gods worship her. She is endowed with 
eight powers viz., Ar^ima, Laghum, Prrtpti, Prukitrnya, Mahimtt, 
Ultra, VaSitva, and KumllvasTiyitva. Kumadhenu is worshipping her. She 
is praised in the Vedas and S^stras. She is served by nymphae. She 
is being illumined by the sun and the moon. Tumburu and Nzirada 
are singing her glory and Purnimn and AmUrasyn are holding umbrella 
upon her. Ahlzidinl and Mnyd are holding choweries over her. She 
is fanned by Svaka and Svadhzt. She is being worshipped by Bhrgu 
and Pmya. She is seated on the divine throne of lotus. 

Atman {Jiva) 

According to the Tripuratapinyupanisad only one self is in three 
stages viz., Jugrat (waking)* Svapna (Dreaming) and Susupti (Dreamless) 


1. Sltopanisad 35, p. 101 

2. Ibid. 36, p.102 

3. Ibid. 36, p.l02 

4. Ibid. 37, p.103 
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and a man who crosses the three stages, has no rebirth.’-. All 
beings possess the same self. It is only the ephemeral bodies 
which are different and the basic substratum of all beings is the same. 
Due to our ignorance we identify the body with the self and thus we 
are not able to realise the Supreme Reality. The Upanisad says, 
“There is only one self which is present in different being.-;, as the 
moon is' one, but looks manifold when reflected in waters.”® The 
same is true of the self also. As ether is present in a jar and as the 
jar is taken from place to place and not the ether, the same is the 
case with the Jlva also.® The Jiva is just like the space; as the space 
is present in numerous jars and yet space is not distinct in all the 
jars; similarly the Jtva is present in all the human beings but it is the 
same. Apparently as the jars are different, the space also seems 
different in the jars; but the space is the same. Jars are of different 
sizes and vary from one to another; and one does not know their distinc¬ 
tion but one knows that they are all jars.® As long as there is -veil of 
Maya, so long man remains in ocean of darkness; when darkness is 
removed one sees oneness (oneness of the human self and the Supreme 
self).® 


L Tripuraf Spiny upanisad 5 . 14 , p.49 
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Mind : Suddha (Pure) and ASuddha (impure) 

The TripuraWpinyupanisad classifies mind into two categories 
viz., Pure (Suddha) and impure (ASuddha). Impure is endowed with 
desire and pure is devoid of desire.^ Mind is said to be the cause of 
liberation and bondage.^ Bondage is due to attachment towards the 
sense organs and liberation is only possible when mind is devoid of 
the objects and is concentrated in the heart and when mind attains 
the state of negation—that is the Supreme state.® The Upanisad 
states that the mind should be controlled so long as it is not finally 
dissolved in the heart; this is knowledge and this is meditation while 
the rest is only the expansion of the sciptures.* 

The Ethical aspects of Metaphysics 

In the next two chapters we propose to discuss the ethics of the 
Sectarian Upanisads. It will be therefore, not out of place if we examine 
the ethical implications of the metaphysical principles discussed 
above. 

In fact the metaphysical principles of the Sectarian Upanisads are 
never without their ethical bearings. The Krsna Upanisad^ for example 
while visualising Brahman as Krsna says that avarice and anger are 
the demons, tranquil is Krsm’s friend, Sudamn and Uddhava are self- 
restraint. This type of discussion can be said to be a peculiarity of 
the Sectarian Upanisads',sfihcn they 'deal with the ultimate reality they do 
not lose sight of the ethical principles as well. The idea that a man 
may remain in the world and yet be indiferent to it is also brought 


1 . Tripuratapinyupanisad 5.5, p.48 
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out in the Gopulottarat7ipin}upanisad} The self, when it is an enjoyer, 
becomes individualised, but when it is a naere witness, it attains 
Krsnahood. The TripndvibhutimahatiSr'ayatiopanisad"^ while, elaborately 
discussing the nature of Brahman, tells in very emphatic terms as to 
what is desirable (fsta) and what is undesirable {Anisia) and how one 
can obtain the power of discrimination through the study of the 
Sastras. The Upanisad also tells us how one can develop a tendency 
for good conduct. 

In our metaphysical discussion of the supreme reality as described 
in the Upanisads belonging to different sects we also observe that there 
is an emphasis on finding out the unity in diversity. Siva and Vism, 
for example, as we have already seen, are said to be two forms of the 
self same reality. The trinity of BrahmH, Vism and Maheia is also 
said to be fundamentally one. It is an important point to be noted 
that these Upanisads, though being sectarian in nature, never condemn 
the deity of the other sects. They rather try to identify their own 
deity with that of the others. It shows that their attitude was that of 
reconciliation rather than of conflict. From ethical point of view 
this reconciliatory attitude in that age of bigotism should be greatly 
appreciated, ' 

The description of the Sltopanisad of Icch'U ^akti (will power) 
in a highly philosophical way explains that this universe is just a 
manifestation of the will of the Almighty. It modifies the plant-life 
in the form of Soma, brings about the modification in time in the 
form of Surya and is responsible for all biological processes in the 
form of Agni. It supports the whole universe.* It shall be seen in 
this context that a large portion of ethical dissension in the west is 
devoted to the treatment of will power. This emphasis on will in the 
Sltopanisad can be compared to the statement of the Brhaduranya- 
kopanisad, ‘Man is made out of will.’* This brings out an important 


1. Gopalottaratapin>upanisad 13 , p.62 
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ethical point that man has perfect freedom of will and he is the 
architect of his fate. 

The threefold discussion of will power viz., Icchu, Kriyn and 
Saksat (JnUna) points out that ethically will is as important as action 
but knowledge being named as direct power {Sukmt Sakti) superseds 
them all. Whatever is implied in this metaphysical discussion is 
supported by its ethical application as given in the Sectarian Upanisads, 
They emphasise devotion and action in the form of various rituals. 
Knowledge, of course, continues to occupy as in the Principal Upanisads 
the supreme position. 

The amalgamation of knowledge and devotion in the Sectarian 
Upanisads referred to above is reflected in their metaphysical thinking 
also. The Principal Upanisads laying more emphasis on knowledge 
coxild be more emphatic about also. The Sectarian Upani¬ 

sads on the other hand laying more emphasis on devotion had to give 
place to dualism also to some extent. The Upanisads belonging to 
different sects gave supreme position to the deity of that particular 
sect and thus the Upanisads belonging to one sect differed from those 
belonging to the odier. But there is unity in this diversity also.^ 
These Upanisads while giving place to devotion to satisfy the emo¬ 
tional urge in man made concession for dualism but as for as their 
reasoning goes, there is enough evidence to show that they agreed 
with non-dualism.^ It seems that the seeker at the initial stages of 
his worships the deity with a dualistic approach but ultima¬ 
tely his culminates in realising thennity of all. As regards 

the attitude of difierent cults towards this problem, Dr. Jadunath 
Sinha says, “The Saiya Upanisads teach idealistic monism or absolute 
monism. The Snkta Upanisads also advocate absolutism {AdvaiUc): 
They lay stress on, the dynamic nature of the creative power of 
Brahman, The Vaisnava Upanisads are dualistic (Dvaitavisdin), and 
regard the distinction between the supreme self or Brahman and the 
individual self as real. But they also are not free from a note of 
monism. Monism is the predominant note of the minor Upanisads.*'^ 


1- Cf, Rudrahrdayopanisad 5-14, pp. 149-50. 

2. Cf. (i) Tripadvibhutimahanarayanopanisad 2.8.11,pp. 98-99. 

(ii) Ramatapinyvtpanisad (Latter) 3.16-17, p. 380 

3. Sinha Jadunath : The Foundation of Hinduism, p. 87. 
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ETHICS : THE HISTORICAL BACKGROUND 
The Conception of Ethics and Dharma 

The word Ethics is derived from t\0os meaning, character, and 
nOos is derived from s,dos, meaning custom or habit. The term ‘moral’ 
closely associated with ethics, comes from Latin word ‘mores’ which 
primarily stands for ‘custom’ or habit and secondarily means 
‘character’.^ Ethics has been defined as the study of what is right or 
good in conduct.* 

In Indian thinking the word Dharma includes what is considered 
to be ethics in the west even though the scope of Dharma is wider 
than that of ethics. When we look at the various definitions of 
Dharma given by Indian thinkers we find certain facts which are 
useful for our study. There are three prominent categories of 
conception of Dharma : 

(1) In the first place we find that while defining Dharma the 
injunctions of scriptures have been given the supreme place* 
so much so that no argument is allowed against the injunc¬ 
tions of the scriptures.* 


1. Muirhead John, H. : The Elements of Ethics, p. 4 

2. Mackenzie S. John : A Manual of Ethics, p.l 
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(2) ManuSnifti^ emphasises this traditional aspect of Dharma 
when it says, “The custom handed down in regular succession 
(since time immemorial) among the (four chief) castes (Varna) 
and the mixed (races) of that country, is called good con- 

quct.” At the same time, however, the code of conduct 
Saducnra is also included in Dharma.'^ 

(3) The third method of specifying Dharma is to enumerate 
moral qualities like Fortitude (K/i/-//), Forgiveness (Ksarrm), 
self-restraint (Dama), Non-stealing (Asteyo), Purity i:§auca), 
control of senses {Indriya Nigraha), Intellect (Dhi), Know¬ 
ledge {Jntrno), Truthfulness {Satya) and Absence of anger 
(Akrodha) in the general puryiew of religion.® 

Integrated Conception of Ethics in the Sectarian Upanisads 

From wdiatwe have said above it can easily be inferred that 
Dharma includes both the traditional customs as also the ethical 
values. These two aspects of Dharma go side by side. The Sectarian 
Upanisads on which the present study is based, deal with both these 
aspects of Dharma. The qualities of non-violence, truthfulness, 
celibacy, non-stealing and non-cbuteousness have been fully emphasis¬ 
ed; at the same time the traditional customs like Bhasma-Dhdrana 
Tripmdra-Dhnrana and Rudmksa-DIiarana, which are considered to 
be the sacred traditions, carry equal importance. It is in this respect 
as we shall see further that these Sectarian Upanisads differ in their 
ethical theme from the Principal Upanisads which either overlook 
traditional customs absolutely or ■ give them only Secondary 
place. It may also be pointed out here that traditions have certain 
moral principles behind them, however vague they might be. 


1 . Manu Smrti 2- 18 
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Kaundinya^ while commenting upon the Pnsupata Sutras for example 
clearly mentions that smearing of ashes is symbolic of non-couteous- 
ness and non-violence. Too much emphasis, however, cannot be laid 
on this point because the Sectarian Upani.sads themselves generally 
speak of those traditions in a ritualistic way and seldom speak of 
their moral implications. 

The Sectarian Upanisads lay down the ethical principles with two 
objectives in view (i) the spiritual welfare of the individual and 
(ii) the stability of the society. Meditation for example though 
highly necessary for the spiritual development of the individual is as 
much part of morality as non-stealing which is conducive to social 
welfare. These two again are co-related as the society i s made of 
individuals and the individuals are also influenced by the social set 
up. This is supported by the Vaisesika Sutra when it gives not only 
the worldly prosperity but also the spiritual development as the aim 
of Dharma.^ 

The relation between Ethics and Metaphysis 

The relation between ethics and metaphysics is very important 
in the Upanisads studied by us. Prof Panade points out that the 
jiroblem of the relation of metaphysics and morality has been much 
debated from very ancient times.® Realisation of the nature of self, 
for evample, is as much a problem of metaphysics as that of ethics. 
He, who has realised his own self, is an ideal ethical man. The 
Sectarian Upanisads are full of the description of the self, the body, 
the ultimate reality, Vidya, \fztya, Praktti and Brahman. Metaphysics 
and morality are as inseparable from each other in the interest of 
the highest spiritual development of man, as intellect, will, and 
emotion are inseparable for his highest psychological development.* 


t. Kalindinya ohPssupata Sutra 1.2. p. 8 
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Dr. Radhakrishnan assumes that all the ethical theories are based on 
metaphysics in a philosophical conception of relation between human 
conduct and ultimate Reality.^ Surama Dasgupta remarks that ethical 
enquiries of Indian system of thought have always been based upon 
their metaphysical positions. Philosophical speculations are nowhere 
standing by themselves as abstract thought. They are inextricably 
mixed up with the problem of life and they shape and mould the 
destinies of individuals.^ The ethics of a philosophy follows its 
metaphysics and until we are able to grasp the metaphysics of a 
philosophy, we cannot appreciate its ethics.® 

Ethics : Not an Independent Branch 

In India various branches of knowledge have been studied syntheti¬ 
cally rather than analytically. This is true of philosophy and religion 
as well. Everything was mingled up in religious literature. So, ethics 
Gpuld not develop as a separate branch of study. Logic is the only 
branch of philosophy that aiiained independence at a later stage, the 
other studies like psychology and ethics remained within the general 
organisation of philosophy and religion. In order to have a systematic 
study of Indian ethics, therefore, we have to extract the ethical 
elements from a vast literature ranging from the ligyeda to the later 
philosophiical treatises, In the general study of Indian thought ethics 
is not a subject of independent speculations; and ethical principles 
are expressed only incidentally in connection with religion and 
theological expression. Morality is regarded as necessarily religious 
and religion as necessarily moral.^ In the west both religion and 

morality are independent of each other whereas in India religion 
and ethics were mixed together,® 

The Individualistic character of the Upanisadic Ethics 

We have already referred to the two-fold aims of Dharma, 
(i) wordly prosperity and (ii) spiritual development. Here we may 
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point out at the very beginning that the Upanisads are more parti¬ 
cular about spiritual development. It is only by resorting to spiritual 
discipline and a stern ethical attitude of mind that an individual 
realises the truth of transcendence. It is in this respect that Indian 
ethics has assumed an individualistic trend. Dr. Radhakrishnan 
remarks that the upanisadic morality is individualistic for its main 
aim is self-realisation. A man who has realised his own self has realised 
the supreme Reality.^ Indian philosophers emphasised individual 
ethics over social ethics. Their argument was that since society 
consisted of individuals, if individuals were virtuous, social welfare 
would follow as a matter of course.- In the Upanisads, it' is said, 
that the realisation of the self leads to the knowledge of everything. 
In the Brhadaranyakopanisad Yvjhavalkya says, “The self, my dear 
MaitreyT., should be realised, should be heard of, reflected upon. 
By the realisation of the self, my dear, through hearing, reflection 
and meditation,, all. this is known.”® The Upanisads enjoin upon the 
individual to realise his self, and an individual is an integral part of 
the society; hence any emphasis that is laid upon the individual is 
indirectly intended for the society also. 

A Historical Survey of Indian Ethics 
Ethical ideas in the Samhitns 

The fdur Samhitns represent the ancient Indian culture and out 
of the four the Rgveda is the foremost among them. In India every¬ 
thing is traced back to the Vedas and in the case of ethics also we 
trace its origin in the Samhitns. When we study the four Samhitns, 
we find that the ethical ideas are not lacking in them. It is only 
from the Samhitns that we can have a fair account of life, practices 
and religious beliefs of the Vedic Aryans. Their life was simple and 
full of vigour. They worshipped the gods whom they held in reverence. 
They bad childlike curiosity for the wonderful phenomena of nature. 
They thought that the bright and benevolent gods could do a lot of 
good to them and likewise they might become angry with tliem. They 
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prayed to gods for giving more progeny, more wealth and more 
valour. It is out of this general outlook of the Vedic Aryans that 
their moral ideas spring. In the Vedas the gods and the demons 
have been broadly classified as bright and dark. A moral element 
lies in the very recognition of bright, benificient and holy gods as 
opposed to dark demoniac powers.’^ 

The Vedic deity embodies the ethical value as much as the 
aesthetic. In the Rgveda God is said to be Satyadharman, (one for 
whom truth is the law of being)® and Satya-sava (one for whom 
truth is the source of power).® A Goddess is said to be licavail, 
‘protectress of Eternal Law’The earth, according to the jRgveJo is 
upheld by satya (Truth).®, The Rgveda commends that God reveals 
Himself through Dharman.^ According to the Rgveda the deities are 
the manifestations of truth.’ The other important term used in the 
Rgveda is Rta. The word Rta (connected with Latin rectus) stands 
primarily for the cosmic order in the Veda and its derived meaning 
is truth, fit, orderly and good. The word is obsolete in modern times, 
but its negative An rta (R.V. 1.105.6) meaning literally disorder or 
chaos has been used from ancient times as the negation of truth. 
In its moral aspect Jlfa and Satya are spoken of by the Rgveda as 
being born in the beginning of things out of spiritual ardour.® jR/c 
when used in its moral aspect, denoted truth, justice and goodness, 
whereas in its cosmic aspect the word Ilta was used in the sense of 
cosmic order in the Itgveda? Dr. Suraraa Dasgupta’^® has also pointed 
out that the idea of cosmic order can be traced back in the word 
(ito. Hopkins’® suggests that the word jR/a also connotes a certain 
harmony betxyeen ideal and practice. ■ 
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In the times of the Rgveda there was a sincere desire on the part 
of the people to follow the path of righteousness, “May we follow 
the path of righteousness like the sun and the moon. May we 
associate again with the liberal, the kind and the knowing.’’^ People 
wanted to listen only to good things with ears and they wanted to 
see good things with the eyes.* In the Rgveda Varuna is said to be 
the god of moral order of the people. He is supposed to punish 
those who break his laws. In one mantra the worshipper says, “What¬ 
ever evil, O Varuna, we men, do against the folk of the gods, however 
in thoughtlessness we transgress thy laws; do not O God, punish us 
for that sin.”® When the gods are praised, it means that there is 
something morally good in them. They serve as a moral standard 
for other human beings and the gods are supposed to have achieved 
that standard of morality. Gods are declared good to men, which 
means that they are morally good and they are upholders of righteous¬ 
ness.^ People wanted to keep themselves away from evil and sin. 
They prayed to the gods to keep them away from sin, “Agni, son 
of strength, since thou protectest (thy worshippers), far remove from 
us all inequity, far (remove from us) sin, far (from us) all evil 
thoughts, for prosperous is he to whom thou art radiant, by night, 
promotest the well being”.® This mantra shows that the Vedic 
/{ryans were afraid of sin and evil and they tried to keep away from 
them. “Lord, in order to make men walk along the straight path of 
Dharma and to develop man’s faculties harmoniously, thou subjectest 
the undoubtful to discipline. Let us obey thy laws and command- 
tnents;* people welcomed the laws of the gods and had a keen desire 
to follow them. Not only they themselves were afraid of their sins 
(the punishment incurring therefrom), but they also wished not to be 
involved in the misdoings committed by their fore-fathers.’ Sin waS 
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generally compared to fetters or to a noose which one could not 
shake off and prayers were offered to Varum and Aditi for removing 
these fetters.^ Sin was thus considered something which brought 
harmful results. The worshipper felt morally degraded if he was 
involved in any kind of such sins. Prayers were offered to Aditi for 
protecting a man.* The course of the rivers and the sun were the 
peoples' guide-line and they were keen to follow the right path of the 
gods, “The rivers flow from the right, the sun shines forth from 
truth...and the path of the ancient gods in heaven is not to be trans¬ 
gressed.”® People prayed to gods to keep them off the impure thoughts, 
“Drive away all disease and impure thoughts. Keep for away from 
us all thought of enmity.”^ The rich were kind enough to feed the 
poor. Wealth was compared to the wheel of a running car.® The 
idea that, the riches are the cause of the ruins of a person, was very 
well recognised in the time of the RgvedaA 

Thus in the Rgveda we see that the standard of morality was 
very high. The Vedic Aryans were not aware of the intricacies of the 
advanced civilisation. They were fully conversant with the notion of 
appreciation of truth, charity, chastity, condemnation of lies, arro¬ 
gance, fraud and violence. 

When we come to the Yajurveda, we see that it is in no way 
lacking in moral values. The worshipper wanted to be ragarded as a 
friend by others and he himself regarded every body as a friend. 
He desired to see everybody with an eye of equality.* The devotee 
was determined to keep the vow of the duty, “O God, the lord of 
vows, I will observe the vow. May I have strength for that? Pray, 
grant me success in the fulfilment of my vow. I take the vow renoun¬ 
cing untruth and embracing truth.”* The worshipper prayed to 
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Agni to keep himself away from sin, ‘‘O God, the Master of all, and 
the giver of all kinds of happiness, and the knower of all actions 
and thoughts, lead us to salvation through the path of virtue. Keep 
us away from all crooked sins. We offer thee most ample obeisance.”^ 
A request is made to Agni by the worshipper to keep him free from 
sin and follow righteousness, ‘‘O God, dissuade me from sin, and 
establish me firmly in righteousness. May I enjoy the pleasure of 
final beatitude by leading a long and virtuous life.”^ 

The Atharva Veda is clear proof of how much the society had 
advanced in those times. It is in this Vtda that we find some really 
great ethical principles. The worshipper says, ‘""We have become 
guilt-less.”^ There was a keen desire among the persons to love 
everybody. The worshipper says, ^‘Make thou me dear to the gods, 
make me dear to the king, dear to everything that sees both to Sudra 
and Aryan, ^ People wanted that a son should be obedient to the 
father; wife to husband and brother should not hate brother. One 
mantra of Atharva Veda runs, ^Be the son submissive to the father, 
like-minded with the mother, let the wife to husband speak words 
(Vtic) full of honey and wealful.”* The worshipper prays, ‘‘Let not 
brother hate brother, nor sister sister, becoming accordant of like 
courses speak, ye words auspiciously.”® There was a general desire 
on the part of the people to love everybody, “Having superiors, 
intentful, be ye, not divided, accomplishing together, moving on with 
joint labour, come hither speaking what is agreeable to one another, 

I make you united like minded 

The guest was to be honoured first of all. It is said in the Atharva 
Veda that both Tsta and were destroyed of a man who ate 

before his guest had eaten.® One who eats before feeding his guests 
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eats his progeny, “Verily both progeny and the cattle of the house 
doth he eat who partakes before a guest has eaten.”^ If the house¬ 
holder eats before his guest has taken his meals; he verily eats his 
own fame.® The Atharva Veda recommends that whether he is a guest 
or a Srotriya, the householder should not eat before his guest has 
eaten.® The Atharvaveda summarises the ethical principle of the 
Vedic times when it says that truth, eternal order, (which is great 
and stern), consecration, austerity, prayer, (Brahman) and sacrifice 
uphold the earth.® The Atharvaveda lays great stress on celibacy 
(Brahmacarya) and commends that through the spiritual eflfort (Tapas) 
of Brahmacarya, the king protects his kingdom, through the spiritual 
effort of Brahmacarya the teacher loves his pupil, through the spiritual 
effort of Brahmacarya the girl receives a youthful husband, by the 
spiritual effort of Brahmacarya the shining ones drove away death 
from them and Indra brought heavenly lustre to the shining ones by 
Brahmacarya.^ 

A Resume 

We have noted above the salient features of the Vcdic ethics. 
It may be of some interest to compare and contrast the broad features 
of the ethics of the Vedas and with those of the Sectarian Upanisads. 

(i) The Vedas teach a philosophy of optimism and robust 
activity. The Upanisads on the other hand advocate a life 
of renunciation. 

(ii) It can be seen from the above description that the basic 
moral qualities like truthfulness, chastity, austerity and 
charity are as much praised in the Vedas as in the Principal 
and the Sectarian Upanisads. 

(iii) In the Vedic period the ethical ideas flow from the child¬ 
like prayers of Aryans whereas in the Sectarian Upanisads we 
find that the ethical ideas are derived from a long ethical 
heritage supported by the Principal Vpauisads. 
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(iv) In the Vedic period moral ideas are found in the form of 
prayers of gods and goddesses generally representing natural 
forces whereas in the Sectarian Upanisads rituals gained more 
importance as an aid to obtaining moral perfection. 

(v) The attitude towards life in the Vedas is primarily that of 
extroversion whereas that of the Sectarian Upanisads is that 
of introversion. 

(vi) The Vedas worship and deify the nature whereas the Sectarian 
Upanisads worship and deify sometimes personalities like Rnma 
and Krsna. Gods like Visnu who represented natural force in 
the Vedic period are given personal colouring in the Sectarian 
Upanisads. 

Ethical Ideas in the Bruhmanas 

After having a cursory glance on the Samhitns with regard to 
their ethical contents we now propose to examine the ethical contents 
of the Brahmanas. The Brulmanas are generally supposed to be the 
works mainly dealing with the cult of sacrifice but they have 
also made their contribution towards the development of the ethical 
ideas. The ethical ideas of the Bmhmanas are sometimes represented 
in the interpretations of the Vedic gods and at times they make a 
direct reference to the ethical elements. The BrDhmanat, while laying 
down rules for the ritual, sometimes speak of some ethical values, 
which are indirectly connected with the instruments of the ritual. 
The Satapatha Briahmam says that untruth and impurity can be 
removed by water and application of the sacred Darbha grass.*^ 

In the Aitareya Brphmana^ it is said that gods are days and 
demons are night. This signifies that knowledge represented by day 
is praised and ignorance represented by night is condemned. The 
gods do not accept the oblations from a person who does not observe 
Vratas or moral laws.® In a highly imaginative passage in the Aitareya 
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Br^hmana all the gods are said to be the different aspects of Agni^ 
The idealj sublime and helpful attitude of Indra and Asvhis was 
subsequently established in the sages.^ In the ^atapatha Brahmana 
yajna (sacrifice) is said to be the origin of Rta or cosmic order,® 
The idea of yajna (sacrifice) is based on the conception of debt to 
the sages, gods and ancestors.^ 

The idea of Vrata is very popular in the Bralrnmnas* A Vrata 
meant an attempt to develop divine qualities.® Truth is the most 
important of these qualities.® A man who tells a lie becomes impure 
and has no right to perform a sacrifice ’ Truth is identified with 
DharmaA Speaking truth increases one’s lustre.® Truth is Brahnmn}^ 
Brahmacarya is very much praised specially during the period of 
studentship. Liberality is the other moral quality found in the 
Satapatha Bruhmana^ A Brahmana is said to be a friend of all and 
injurious to none.^^ Proud or intoxicated speech is said to be devilish. 
The gods are said to be in a slate of bliss,^® A man who tells a lie, 
his grandeur diminishes and he becomes a sinner day by day, there^* 
fore man should speak only truth.i^ The demons went defeated on 
account of their immodesty and telling a lie.^® Truth removes misery.^® 
Sin, if not accepted at the lime of sacrifice, puts to trouble the 
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relatives of a sacriflcer.* Truth obtained the highest place of worship 
in the BrtthmanasK 

The performer of a sacrifice is warned against telling a lie, eating 
meat and approaching a woman.® Only jRia can lead to heaven 
according to the Titncjya Brdhmana.* The ^atapatha Brnkmaria compares 
the three Vedas with truth.’ A truth teller is invincible.* Stealing, 
robblery and abusing’ are sins according to the Aitareya Brnhmaria. 
Pride is considered to be the gate-way of downfall in the ^atapatha 
Brdhmana.^ 

A Resume 

It is again interesting to compare and contrast the ethical ideas 
of the Brvhmanas and those of the Sectarian Upanisads. The following 
points may be noted in this connection : 

(i) The first and foremost point of similarity between the Brnh- 
manas and the Sectarian Upanisads is their emphasis on 
ritualism. Their ritualism, however, has a point of difference 
also viz., the Brnhmatias lay more emphasis on sacrifice 
which is a social ritual whereas the rituals of the Sectarian 
Upanisads are more or less individual in nature. 

(li) The BrTthmanas link moral virtues like truthfulness with the 
rituals as the Sectarian Upanisads also do. The Sectarian 
Upanisads, however, are not so emphatic on rituals as the 
BrnhmaJias; they lay equal emphasis on moral virtues. 

(iii) The Bruhmams, older as they are, have no such developed 
metaphysical system as the Sectatian Upanisads with their 
background of the profound thinking of ages have. 
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Ethical Ideas in the Principal Upanisads 

Before we examine the ethical ideas contained in the Principal 
Upanisads we should consider the objections raised against the ethical 
ideas in them. It would be interesting to consider one remark in this 
connection made by A.B. Keith who says, comparison with the 
intellectual activity of the Bruhmanas the ethical contents of the 
Upanisads must be said to be neglible and valueless.”^ This statement 
of Keith is refuted by Dr. P V. Kane who does not think it necessary 
to combat Keith’s views.*-^ Hopkins^ suggests that there is no paucity 
of moral teachings in the Upanisads. The opinion of sages on 
morality is given there and the Upanisads contain much ethical import. 
According to Ranade** the Upanisads contain a fairly good discussion 
regarding the ethical problems and the solution given therein may 
even be useful to a present day moralist, because the solution offered 
by the Upanisads is based upon the eternal truth of self-realisation. 
According to Radhakrishnan also the ideal of ethics is self-realisation.*' 
Radhakrishnan in this context further says that from the references 
in the Upanisads to different ways of attaining the hxg\iQ%i, Rathitards 
truth, S'austerity and Uaudgalya^s learning (Tabz/riya 1.9), 

it is clear that the thinkers of the period reflected a good deal on the 
problems of ethics.® 

It is true that the Upanisads are primarily metaphysical in nature 
yet they deal with ethics also. They deal with Atman^ Paramatman 
and Prdkrii but ethics is also discussed side by side. Here below wc 
propose to examine in a nutshell the ethical ideas of the Principal 
Upanisads. 
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In the Kelt hop Qnisctd a distinction is made between the good 
{Sreyas) and the pleasant {Preyas), This concept of good and the 
pleasant makes a man realise as to which course is good for him and 
which is bad for him, “Different is the good, and different, indeed, 
is the plcvisant. These two, ^with dijfferent purposes, bind a man. Of 
these two, it is well for him who takes hold of the good; but he who 
chooses the pleasant, fails in his Man who aspires to be perfect, 

should follow the good and should reject the pleasant. 

The Taittinyoponisad tells us how one should behave in the 
world. One might have certain doubts with regard to the moral 
behaviour in the society and he might not be able to decide as to what 
course is good for him. The Taittinyopanisad tells us, “Then, if there 
is in you any doubt regarding any deeds, any doubt regarding conduct, 
you should behave yourself in such matters, as the Bmlimanas there 
(who are) competent to judge, devoted (to good deeds), not led by 
others, not harsh, lovers of virtue, would behave in such matters.”^ 
There are certain persons who can be our moral guide because they 
have their own experience of full life and it is imperative upon us to 
follow their course of life. They are, of course, in a position to guide 
us in our moral code of conduct in our day-to-day life. The society 
government or the state does not lay down rules of moral conduct. 
It is only the experienced persons of the society who can guide the 
other members of the society in matters of moral conduct. 

The 7Sopanisacl us not to be greedy for other’s wealth, “All 

this, whatever moves in this moving world is enveloped by God.’ 
Therefore find your enjoyment in renunciation, do not covet what 
belongs to others.”^ In the Kaihopanisad we are told not to be 
attracted by the pleasures of the world, “Having approached the 
undecaying immortality, what decaying mortal on this earth below 
who (now) knows (and) meditates on the pleasures of beauty and 
love,, will delight in an overlong life The Isopanisad suggests that 
man should do actions and should have the knowledge of 4tman and 
Pararmtman, “Always performing works here one should wish to live 
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a hundred years. If you live thus as a man, there is no way other 
than this by which Karman (or deed) does not adhere to you.”^ The 
Upanisadic man did not lead inactive life but believed in active life 
performing sacrifice. The Jsopanisud strikes a balance between the 
sacrificial performance and the knowledge of Atman and Paramatmun, 
“Knowledge and non-knowledge, he who knows the two together 
crosses death through non-knowledge and attains eternal life through 
knowledge.”^ It should be noted here that the term and 

have been used in a special sense and not as the words ordinarily 
mean. Sankara himself gives the meaning of Vidytl as Devatnjnttna 
and of Avidyn 2 L& Karman^. "By Avidya or the ritualistic practices, we 
overcome death and birth and by Vidyn or knowledge we attain immor¬ 
tality. As long as a man is not qualified to have the Brahmajn'ana 
one has to do ritualistic actions. At this stage knowledge and action 
have to be combined. 

In the Upanisads the notion of equality prevailed. Every human 
being is required to see that all other human beings are not 
different from his own self and his own self is not different from the 
self of others. The Jsopanisad says, “And he who sees all beings in his 
own self and his own self in all beings, he does not feel revulsion by 
reason of such a view.”^ Why do we hate a man and love another 
man ? This question of hatred and love is well answered by the 
Jiopariisad. We love a man because the man whom we lov® is certainly 
not different from ns. The 7sopemisad say “When, to one who knows, 
all beings have, verily, become one with his own self, then, what 
delusion and what sorrow can be to him who has seen the oneness.”® 
A man who sees oneness in all the human beings will hate: none and 
will love all. For such a man all the human beings are the same. 

The uselessness of wealth is very beautifully shown in the 
Brhadnranyakopanisad. Once Yttjnaralkya wanted to make partition 
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of his estate among his to wives viz., Kmyayam and Maitreyl. 
Katyayani chose the worldly things while Maitreyi rejected them and 
wanted to know about the self. She said, “If, indeed. Venerable sir, 
the whole earth filled with wealth, were mine, would I be immortal 
through that ?” “No” replied Yvjfiavalkya, “Like the life of the rich 
even so would your life be. Of immortality, however, there is, no 
hope through wealth.” Then Maitreyi said, “What should I do with 
that by which I do not become immortal ? Tell me indeed. Venerable 
Sir, of what you know (of the way to immortality).”^ The oneness of 
the self is described in the Brhadnrai^yakopanisad, “Verily, not for 
the sake of the husband, is the husband dear, but a husband is dear 
for the sake of the self. Verily, not for the sake of the wife, is the 
wife dear but a wife is dear for the sake of the self. Verily, not for 
the sake of the sons, are the sons dear but the sons are dear for the 
self.”® A man who has realised such oneness of selves is beyond good 
and bad; but this sort of realisation of the self is very difficult owing 
to our association with Mvya. When people are devoid of delusion; 
only then they are able to realise the oneness of the self. There are 
repeated calls in the Upanisads for the realisation of the self. 

The Upani?ads are in no way lacking in the details of moral way 
of practical life. The Bthadnranyakopanisad is the foremost among 
them. It is said in this Upani^ad that once men, gods and demons 
went to Prajvpati to gain knowledge from him. Prajvpati uttered one 
syllable Da before them thrice and asked them whether they under¬ 
stood what Da meant. Men replied that they had understoo'd Dnmyat 
(Self-control) by the syllable Da. The gods replied that they had under¬ 
stood Dalta (Charity) by the syllable Da. The demons replied that 
they had tmderstood Dayadhvam (compassion) by the syllable Z>a.® 
These are the virtues which we should practise in our day-to-day life. 
Similarly the Chmdogyopanisad also tells us to practise austerity, 
charity, uprightness, harmlessness and truthfulness.* The Chmdogyo- 


L Brhadsranyakopanifad 11 4. 2-3 

2. Ibid. U. 4. 5 

3. Ibid. V, 2.1-3 

4. Chsndogyopani^d HI 17. 4 
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also meDtions the five sins which we should not commit. We 
are told, '‘He who steals gold, he who drinks wine, he who dishonours 
the teacher’s bed, he who kills a BrTihmanct^ these four do fall as also 
the fifth who keeps company with them.”^ Finally we find one of the 
best discourses of the practical ethics in the Taittlrl.yopanisjul which is 
unparalleled one in all the Principal Upanisads. The passage runs 
thus, “Speak the truth. Practise virtue. Let there be np neglect of 
your (daily) reading. Haying brought to the teacher the wealth that 
is pleasing (to him), do not cut oif the offspring. Let there be no 
neglect of virtue. Let there be no neglect of welfare. Let there be 
no neglect of prosperity. Let there be no neglect of study and teaching. 
Let there be no neglect of the duties to the gods and the fathers. Be 
one to whom the mother is god. Be one to whom the father is god. 
Be one to whom the teacher is god. Be one to whom the guest is god. 
Whatever deeds are blameless, they are to be practised and not others. 
Whatever good practices there are among us, they are to be adopted 
by you and not others. Then, if there is in you any doubt regarding 
any deeds, any doubt regarding conduct, you should behave yourself 
in such matters, as the JBmhmanas there (who are) competent to judge, 
devoted (to good deeds) not led by others, not harsh, lover of virtue 
would behave in such cases. 

A Resume 

The ethics of the Principal Upnnisads and the SectarUm Vpatv^ads 
when compared and contrasted reveal some interesting factors given 
below: ^ 

(ij The ritualistic tendency generally discarded in the Principal 
Upanisads again obtains support in the Sectarian Upanisads. 

(ii) In Brahman of the Principal Upanisads is equated with Siva 
and Vism. The Sectarian Upa?tisads apply to Siva and Visnu 
all the adjectives used for Brahman by the Principal Upanisads. 

(iii) The Principal Upanisads lay much emphasis on JnQna (know¬ 
ledge) whereas the Sectarian Upanisads advocate a life of 
moral values based on the sacred rites. 


jidogyopani?ad V. 10. 9 
Taittiriyopajii§ad 1. 11. 1-4 
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(iv) The description of Pnra Viclyzi and Apcirn Vidyp of the 
Principal Upanisads is replaced in the Sectarian Upanisads by 
such sectarian discussion as that of §wnbhan Vidyd, Vaisnavi 
Vidyv, Sakti Siva I'idya, Lopamudr^ Vidys, Krodhamuni 
Vidya, Mwtavl Vidya, Cmdn Vidyn, Kauhen Vidyv, Agasnya 
Vidya, Nandi VidyV, Prahhukarl Vidyv, i^anmukhi Vidyn and 
Parema Siva Vidya. 

From what we have said in this chapter it can easily be seen that 
the ethics of the Sectarian Upanisads though falling in line with the 
general tendencies of Indian ethics, has certain characteristics of its 
own. The first and the foremost point to be noted is their emphasis on 
different rituals considered to be most sacred. It is this which gives 
these Upanisads a sectarian colouring. However superfluous may 
these rituals appear to a modern mind who wants rationalisation in 
everything, but looking at the general tendencies prevailing at the 
time of composition of the Sectarian Upanisads we can very well 
appreciate their emphasis on rituals. It is not that modern scholars 
have not realised the importance of rituals for moral progress. Aldous 
Huxley'for example says that when rituals are constantly repeated 
in a spirit of faith and devotion, an enduring effect is produced in 
the psychic medium and thus the human beings grow in crystallised 
personalities. It is also true at the same time that many of the modern 
scholars have relegated rituals to secondary positions. R. G. Bhan- 
darkar'- for example says that the sacred customs like Bhasma Dhvrana 
are secondary actions and they are intended to help the conduct. 
Mahadevan remarks that ritual, in the sense of a ceremonial act, is 
an aid only at the initial stages in inward life. As one progresses in 
spirituality the need for dependence on external props diminishes.® 


1 . Aldous Huxley : The Perennial Philosophy, p. 271 

2. Bhandarkar, R.O. : Vairnavisra, ^aivism and \tinor Religious System.s, p. 122 

3. Mahadevan T.M.P. : Outlines of Hindui.sm, p. 53 
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Some points in this connection however may he noted here : 

(i) The rituals in the Sectarian Upanisads are not devoid of moral 
meaning as we have noted in the case of Bhasma Dimrana} 
We shall have more occasions while dealing with rituals to 
point out their moral significance. 

(ii) The ritual are based on the conception of symbols, which 
though in modern times might have lost their significance 
and might seem to be dead mechanical institutions, yet they 
were living entities sometimes. For a man of faith Bhasma is 
not merely ash but lord Siva^s incarnation.** It is in the light of 
this firm conviction that we must interpret this seemingly 
mechanisation of worship. 


1. Supra, p. 71. 

2. Cf. (i) Brhajjabalopanifad 5.16. p. Ill 

(ii) Ibid. 7. 14. p. 122 
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MORAL PRE-REQUISITES FOR SELF-REALISATION 

Having dealt with the general contents, metaphysics and the 
historical background of the ethics of the Sectarian Vpanisads we pro¬ 
pose to concentrate on the teachings of such ethical qualities which a 
seeker of truth must possess. These teachings can be classified under 
three headings ; 

(1) The ethical teachings which guide the conduct of a man in 
society as well as make for his spiritual progress such as 
truthfulness.^ 

(2) Those spiritual pracfces which are primarily meant for perso¬ 
nal SadhanZl such as meditation and Japa. 

(3) The Sectarian rituals which, though having some moral 
principal behind t^em, are mainly to be followed for the 
reason that they are considered to be sacred by the traditions 
of the sect concerned. 

We shall deal with these three aspects of the ethical teachings of 
the Sectarian Upanisads in the present and the following two chapters 
respectively. 

In the present chapter we shall deal with such moral qhalities of 
the first category which, though having their origin in the Jigvedic 
period itself, were later on systematically classified unde® the sub¬ 
headings of Yamas and Niyamas, Resides, we shall also refer to some 
other cardinal moral virtues, ^dyoi^t^ by the Sectarian Vpanisads. 
The Distinction between Yama 

There are poinl^ nfi “dtstinfction:- between Yamas and 

ATiyomaj which w^-^pte below ; 'r • 


1. Cf. Kane, P. V. : History of Dharma SSslra, V, Part It, p. 1422 
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(1) Yamas represent the great moral rules whereas the Niyamas 
represent the lesser vows subordinate to be Yamasd The 
superiority of the Yamas is emphasised in the Manu Smrii, 
“A wise man should cosntantly discharge the paramount 
duties (Yamn); but not always the minor ones (called 
Niyamas); for he who does not discharge the former, but 
obeys the latter alone becomes an outcast.”* In this stanza 
Manu has rightly said that Yamas are the ultimate objects 
which are to be obtained by means of Niyamas. 

(2) The Yamas are negative in character whereas the Niyamas 
are of a positive character.® 

(3) The observance of the Yamas is not dependent on external 
conditions on which the observance of the Niyamas depends.* 

We have seen that the Yamas, which are negative in character, are 
given the primary place; whereas the Niyamas which are positive in 
character are relegated to a secondary position. The positive aspect 
has been generally given a secondary place. The Sectarian Upanisads 
remarkably try to make up fot this deficiency by emphasising the 
ritualistic aspect of morality which is positive in character. 

Yamas and Niyamas : A Historical Perspective 

The Brhadmanyakopanisad^ is the first to mention the three cardi¬ 
nal virtues viz., (1) Dama (Self-restraint), (2) Dnna (Charity) and 
(3) Dayu (Kindness). 


1 . Monicr William’s Sanskrit English Dictionary, pp. 552 and 846. 

2 . ManuSmiti 4. 204 

3 . Cf. Kane P.V. : History of Dharma l§astra Vol. V Part II, p. 1422. 

4. Cf. (i) Amarakosa 2. 7. 48 

frfir cT^nr: i 

(ii) Ibid. 2. 7. 49 

fsnruff H ii 

Also. Cf. (i) Monier William’s Sarskrit English Dictionary, p. 522; 
(ii) Ibid. p. 846. 

5. BrhadSranyakopanisad 5. 2. 3. 
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These three cardinal virtues developed into five in the Chnndogyo- 
panisad^ which refers to (1) Tapas (Austerities), (2) Ahiihsn (Non¬ 
violence), (3) Satya (Truthfulness), (4) Dma (Charity) and (5) Arjava 
(Uprightness). 

A clear demarcation between the cardinal virtues was made by 
Patanjall who, first of all, refers to Yama and Niyama in his Fntanjala’- 
yoga-sutra. According to the PutanjaJa-yoga-sutra^ the following five 
are the Yam as : (1) AhimsTl (Non-violence), (2) Satya (Truthfulness), 
(3) Asteya (Non-Stealing), (4) Brahamcarya (Celibacy) and (5) Apart- 
graha (Non-couteousness). 

Patanjali^ refers to the following five Niyamas : (1) Sauca (Purity), 
(2) Santosa (Contentment), (3) Tapas (Austerities), (4) Svadhynya 
(Self-study) and (5) Iharapranidhma (Dedication of actions to God). 

As we have seen above that there were only five Yamds in the 
limes of Patanjali\ but the Manu Smrti refers to a tradition’of ten 
YamasJ^ viz., ()) Anrscihsya (Compassion), (2) Ksamn (Forgiveness), 
Ci) Satya (Truthfulness), (A) Ahirnsn (Non-violence), (5)(Self- 
restraint), (6) Asprhn (Absence of desire), (7) Dhyma (Meditation), 
(8) Prasada (Lucidity), (9) Madhurya (Elegance) and (10) Arjava 
(Uprightness). 

It may be noted that Manu Smrti^ refers to one more tradition 
mentioning only five Yamas : (1) Ahimst (Non-violence), (2) Satya 
(Truthfulness), (3) Asteya (Non-stealing), (4) Sauca (Purity) and 
(5) Jndriyanigraha (Control of senses.) At another place ^auca (Purity) 
and Indriyanigraha (Control of senses) are replaced by Brahmacarya 


1. Chandogyopanisad 3. 17. 4. 

2. Patanjala-yoga-sutra 2. 30 

JTtrr: i 

3. Ibid. 2. 32 

f»r3TJTT: II 

4. Mauu Smrti (Inserted between 4. 204-5). 

«rJTT HcJnrfp-i i 

saR sHifr ^ titir 55111 

srfprr 1 

<r#fr 5PTi5^><TW^rTf^ 

5. Manu Smrti 10. 63 
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(Celibacy) and Akalkatn (Absence of crookedness)^ and they are called 
Upavratas. 

The Manu SmrtP mentions the following ten Niyaims : (1) Sauca 
(Purity), (2) Tj'yn (Sacrifice), (3) Tapas (Austerities), (4) Dma (Charity), 
(5) Syndhynya (Self-study), (6) Upasthanigraha (Control of senses), 
(7) Vrata (Vow), (8) UpaVSsa (Fast), (9) Mauna (Silence) and (10) 
Snma (Bath). 

As we have seen above in the case of the Yama that the Manu 
Smrti refers to two different traditions of Yamas, here also in the case 
of N^cmas the Manu SmrtP refers to another tradition. According to 
this tradition the following five constitute the JV/yu/nus : (1) Akrodha 
(Absence ^oC anger), (2) Gurususrusts (Service to teacher), (3) Sauca 
(Purity), Mwalvghava (Light-food) and (5) AprairStda (Carefulness). 
Phese are called Upavratas also. 

The Yvj^avalkya Sntrti* mentions the following ten Yamas : 
(l) Brahmacar}a (Cc\ihacy), (2) Dayv (Kindness), (3) (Tolerance), 

(4y Dana (Charity), (5) Satya (Truthfulness), (6) Akaikata (Absence of 
erdokedness), (7) Ahimsa (Non-violence), (8) Asteya (Non-stealing), 
(9) Madhurya (Elegance) and (10) Dama (Self-restraint). 

According to the Yajhavalkya Smrti^ the following ten are the 


1. Maiiu Smrti (Inserted between 4, 204-”'5) 

2. Ibid. (Inserted between 4. 204-5). 

gr'rt ?^rsurut<T?«Trfrtr|V i 

Wefl'TUTtlT’ uffT ^ ^ ?5r II 

Fffuur; Twwtwmffr =? 11 

3. Ibid. 

4. Yajnavalkya Smrti 3. 312 

6rrf?cr?T?r i 

srfftTT ?JT5%fcr ujti: ?iTPrr; i) 

2. Ibid. 3. .313 

«rrfr i 
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Niyaruas : (1) Snma (Bath), (2) Mauna (Silence), (3) Upavnsa (Fast), 
(4) IJyn (Sacrifice), (5) Svadhynya (Self-study), (6) Upasthanigraha 
(Control of senses), (7) Gurususrusu (Service to teacher), (8) Sauca 
(Purity), (9) Akrodha (Absence of anger) and (10) Apramada (Careful- 

ness). 

In the Mahuhhmata^ we find that such cardinal virtues like 
Ahiihsv (Non-violence), Sa^ya (Truthfulness), Akrodha (Absence of 
anger), Tapas (Austerities), Duna (Charity), Mati (Intellect), Anasuyn 
(Absence of ill-will or envy), Ammsarya (Non-jealousy), Anlrsyn 
(Non-enviousness) and Sila (conduct) are included under the generel 
purview of Dharma. It may be noted here that it is only the Mahn- 
bharata which includes such virtues viz., Anosuyn (Absence of ill-will), 
Atttr^'n (Non-enviousness), and Amntsarya (Non-jealousy) in Dharma, 

The Visnu PurTfna^ mentions the following five Yatnas : (1) 
Brahmacarya (Celibacy), (2) Ahimm (Non-violence), (3) Satya (Truth¬ 
fulness), (4) Asteya (Non-stealing), and (5) Aparigraha (Non-couteous- 
ness. 

The Visnu Purmm^ mentions the following four Niyamas : (1) Svzrrf- 
hyaya (Self-study), (2) Sauca (Purity), (3) Tapas (Austerities) 
(4) Santosa (Contentment). 

The Tradition of Yatnas and Niyamas in the Sectarian Vpmisads 

The Siva-Upanfsad'^ mentions the following five Yamas : (1) Ahimsn 
(Non-violence), (2) Satya (Truthfulness), (3) Asteya (Non¬ 
stealing), (4) Brahmacarya (5) Akalkatv (Absence of crookedness). The 
Siva-Upaniwd is indebted to the second tradition of the Yamas of 
the Menu Smrti^ which includes Akalkatn (Absence of crookedness) 
in the Yamas, 


1. Mahabharata Santi Parva 109. 12-13 

2. Visnu Purana 6. 7. 36 

ii 

3. Ibid. 6. 7. 37 

f?rirrrr?*r?T^ i 

^31% riTT 'rTfiFn^srsfiTf nsr- n 

4. Siva Upanisad (Un-published Upanisads) 100-2 

5. Manu Smrti 4. 204.5 
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The following five are the Niyamas according to the Siva-Upanisad-} 

(1) Akrodha (Absence of anger), (2) Gurusususa (Service to teacher), 

(3) Sauca (Purity), (4) Santosa (Contentment) and (5) Irjava (Upright¬ 
ness). 

The Darsanopanisad^ follows the second tradition of the Manu 
Smrti and gives the following the Yamas : (1) AhiihsTS (Non-violence), 

(2) Satya (Truthfulness), (3) Asteya (Non-stealing) (4) Brahmacarya 
(Celibacy), (5) Dayv (Kindness), (6) Arjava (Uprightness), (7) Ksamn 
(Forgiveness), (8) Bhrti (Fortitude), (9) Mitnhnra (Light diet) and (10) 
Sauca (Purity). 

The Darianopanisad* mentions the following five Niyamas : (1) 
Astikya (Belief in the Scriptures), (2) Tsvarapranidhana (Dedication 
of action to God), (3) Siddhnnta Sravana (Listening to the Scriptures), 

(4) Hri (Modesty) and Jupa (Japa). 

It would be better to discuss the Yamas and Niyamas in detail. 
Yamas 

Ahimsn (Non-violence) has been included in the Yamas by the 
Chandogyopanisad,*^ Pntanjala-yoga-sutra,^ Manu Smrti,^ Y^jhavalkya 
StnrW and ^iva Upanisad.^ The Gautama Dharma Sutra prescribes 
eight virtues of the self and among them compassion is the first. The 
Gaiftama Dharma Siitra prescribes that he who has his forty Samskziras 
performed but does not possess the eight virtues cannot attain the 


1 . Siva-Upanisad (Un-published Upanisads) VII. 100-2 

2 . Darsanopanisad 1. 6. p. 153 
. Ibid. 2.1. p. 156 

4. ChSndogyopanisad 3. 17. 4 

5. Pstafijala-yoga-sBtra 2-30 

6 . Manu Smrti 10-63 

7. Yajliavalkya Smrti 3. 312. ' ' 

8 . ^iva-Upanisad (Un-published Upanisads) VII. 100-2. 
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association and the region of Brahman.’^ In the Mahubhurata^ AhimsH is 
spoken of as the highest Dharma. 

In the Sectarian Upanisads killing a Br'uhmana^ is highly despised. 
Similarly killing a teacher/ mother® and father® is .frequently con¬ 
demned. Not only there are injunctions to avoid violence with regard 
to all the human beings’ but there arc injunctions not to kill animals 
like cow® and horse.® Killing a warrior^® is equally condemned in the 
Sectarian Upanisads. Harm {ApakuraY^ should not be done to the 
forefathers, gods and human beings. According to the Darsanapanisad^^ 
any violence, whether physical, mental and by speech should be 


1. Gautama Dharma Sutra 8. 21-22 ' 

2. Mahabharata (i) Adi Parva 11. 13-14 

(li) l^Snti Parva 265. 6 

(iii) ^antJ parva 329. 18 

(iv) Anusasaha Parva 115. 25 

Similarly the Vamana Purina (14. 1-2) treats Ahimsa (Non-violence) as a 
characteristic of Dharma. The Padma Parana (1. 31. 26-23 8c 5. 43. 38) says 
that Ahimsa is far superior to Tapas and Dana. The Kurma Purana (U. 13-15) 
commends that AhimsS is the highest virtue. 

3. Kaivalyopanisad 25. p. 56 

Also (i) BhasmajabSlopanisad 1. 11. p. 133 

(ii) Ibid. 2. 22, p. 142. 

(iii) Rudraksajabalopanhad 49. p. 164. 

(iv) Sarabhopanisad 39. p. 174 

(v) Kalisantarnopanisad 3. p. 19. 

(vi) Ramarahasyopanisad 1. 12. p. 347 

(vii) Ibid. 5. 18. p. 374 

and (viii) Ramatapinyupanisad (Latter), 3. 14. p. 334 

4. Bhasmajabalopanisad 1. 11. p. 133 , 

Also Ramarahasyopanisad 1. 12. p. 347 

5. Bhasmajabalopanisad. 1. 11, p. 133 
Also Ramarahasyopanisad 1. 12. p. 347 

6. Bhasmajabalopanisad 1. 11. p. 133 
Also Ramarahasyopanisad 2. 12, p. 347 

7. Bhasmajabalopanisad 2. 22. p. 143 

8. Bhasmajabalopanisad 1. 11, p. 133 

9. Ibid, 1. n. p. 133 

10. Kalisantaranopanisad. 3. p. 19 

11. Ibid. 3. p. 19 

12. Darsanopanisad 1. 7. p. 153 
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avoided if it violates the Vedic injunctions. 

Satya (Truthfulness) 

Satya (Truthfulness) has been held in high esteem since the period 
of J^gveda} Satapaiha Brcdvmm^ enjoins that man should speak truth. 
In the Taittinyopanisad^ a distinction is made between Satya and Rta 
where Satya stands for truth and Rta stands for right. In the same 
Upanisad"^ the teacher asks the students to speak the truth. The 
Brhaduranakopanisad^ remarks that truth and Dharma are in practi¬ 
cal life identical. ThtVasmha Dharma Sutra^ states that telling a lie 
is not a sin in a marriage, in "sexual intercourse, at the destruction of 
life, at the occasion of losing all the wealth and for the. sake of 
Br^hfiana. 

The Darsanopanisad’^ says that expression of what has been seen 
by the eyes and what has been heard through the ears is truth. 
Nrsimhatnpinyupanisad identifies Satya with Brahman.^ The Atharva- 
siropanisad^ slIso £ckts to truthfulness. The Sivopanisad^^ refers to 


1. Kgveda. 7. J04. 12 

2. i5it:apatha Brahmjiiia 1. 1. 1. 1. and I. 1. 1.5 

3. TaittjrTyopanisad. 1 . 1 . 1 . 

4. Jbid. 1. tl. I 

5. Brhadaranyakopanisad 1.4.14 

6. Vasistha Dharma Sutra 16. 36 

Cf. also (i) Gautama Dharma Sutra 23.29 

(iii) ManuSmrti 11.222. enumerates Satya as one of the five Maba- 
vyahrtis. 

(iii) MahabhSrata, Santi Parva. 105. 30 

(iv) Mahabharata Santi Parva : 162* 8-'9) 

speaks of Satya as thirteen fold viz,, truthfulness, eqfuality, self- 
control, absence of jealousy, forgiveness, modesty, tolerance, 
absence of back-biting, renunciation, meditation, nobility, 
steadfastness and non-violence. 

(v) Mahabharta, Santi Parva ; 190-5 compares Satya with Dharma 
and Asteya with Adharma. 

7. Dar^anopanisad 1.9, p.I53 

8. Nrsimhatapinyupanisad (Latter) 1.12, pJ83 

9. AtharvaSiropanisad 5. p.121 , 

10. Sivopanisad Un-published UpanisadSjVniJOO-102 
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Satya in the five Yantas. Telling a lie is despised in the ^arabhopanisad^. 
Ungratefulness is also condemned in Sarabhopanisad.^ 

Asteya (Non-Stealing) 

Asteya is listed in the Yamas by the PTltanjala-yoga-sHtra^, Manu- 
Smrti*, Yvjnavalkya SmrtP, Visnu PurPna'^ and Siva-UpanisadP 

The Darhnopanisad^ defines Asteya as follows, “A mental 
withdrawal away from someone’s grass, jewel, gold and pearl is 
Asteya.” In the Sectarian Upanisads^ Asteya is repeatedly referred 
to with reference to the thefT® of gold and is held to be very heinous 
crime. 

Brahmacarya (Celibacy) 

The Atharvavedd^'^ lays great emphasis on Brahmacarya (Celibacy). 
According to Vynsa, the commentator of the Pvtanjala-yoga-.sUtra 
celibacy means the restraint of hidden powers and power of generation. 
V^caspatP^, a commentator on VyPsa, writes that celibacy does not 


1. Sarabhopanisad 36. p. 173 

2. Ibid. 35, p. 173 

3. PStafijala-yoga-sutra 2, 30 

4. Manu Smrti 10. 63 

5. Yajfiavalkya Smrti 3. 312 

6. Visnu Purana 6. 7. 36 

7. Sivopanisad VH. 100-102 

8. Darknopanisad 1. 11. p. 154 

9. Kaivalyopanisad 25. p. 56 

Also (i) Bhasmajabalopani.sad 1. 11, p. l33 
(jj) Ibid. 2. 22. p. 143 

(iii) Rudraksajsbalopanisad 49, p, 164 

(iv) J^arabhopanisad 39. p. 174. 

(v) Kalisantaranopanisad 3. p. 19 
and (vi) Ramarahasyopanifad 5. 18. p. 374 

10. Manu Smrti 8. 332 draws a distinction between theft and robbery and says, 
“An offence, (of this description) which is committed in the presence (of the 
owner) and with violence will be robbery; if (it is committed) in the absence, 
it will be theft; likewise if (the p ossession of) anything is denied after it has 
been taken.Manu Smrti (8, 334) even suggests the cutting of a limb of the 
body for a theft, 

11. A.V. 5. 17. 19 

12. Vacaspati on Vyasa (Patafijala-yoga-sntra. 2. 30) 
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merely consist in controlling the hidden powers and even the desire of 
seeing and talking to women and embracing them, is not celibacy. 

According to the Dav^anopanhad^ celibacy consists in giving up 
woman physically and mentally; and one should keep away from her 
during her menses. Having intercourse with one’s teacher’s wife^ and 
with an unmarried girl® is highly condemned. From the repeated 
references of the four Asranias in the Sectarian Upanhads^ it can be 
easily inferred that the quality of Brahmacavya holds an important 
place in their ethical scheme. 

Akalkata {Absence of Crookedness) 

One of the two traditions of Yamas of Manu Smrtfl already 
mentioned, replaces Aparigraha (Non-couteousness) of PWanjala-yoga- 
Sutra^ by Akalkam. It is this tradition which is followed by the 
Ynjnavalkya SmrtP and the ^iva-Upanisad.^ As far the meaning of 
the word is concerned, different meanings have been assigned by the 
lexicographers. MacdonelP suggests three meanings to the word Kaika 
viz., paste, foulness and baseness. Monier William^® assigns sinful 
and wicked to the word Kalka. According to Apte^^ the word Kalka 
has two meanings viz., sinful and wicked. According to ^ahda-^ 
KalpadrumcP^ the word means Pupmnni and Pup'asaya. Vncaspatyam^^ 


1. Darkiiopam?ad 1. 13. p. 154 

2. Bhasmajabalopani^ad 2. 22, p. 143 
Cf. Rudrak?ajabalopaaisad 49, p . 164 

3. Kalisantaranopaiii$ad 3. p. 19 

4. Vasiidevopanisad 4. p. 376 

Cf. (i) Kalagnirudropanisad 9. p. 43 
(ii) Jabalopanisad 22. p. 68 

5. Manu Smrti (Inserted between 4. 204. 205) 

6. Pataiijala-yoga-sutra 2. 30 

7. YajiSavalkya.Smrti 3. 312. 

8. ;§iva-tJpanisad (Unpublished Upanisads) Vri. 100-102 

9. MacdonelPs Sanskrit Dictionary, p: 64 

IQ. Monier William’s Sanskrit English Dictionary, p. 26^ 

JLl. Apte, V.S. : Sanskrit Practical Dictionary, Vol. I, p. 547 

12. 4abadakalpadruma Vol. IT, p. 63 

13. Vacaspatyam Vol. HI, p. 1812 
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gives the meaning of Kalka as Darhbha. Kslratarahginl^ also assigns 
Darhbha as the meaning of Kalka. On the basis of these meanings it 
may be said that the word Akalkatn means absence of crookedness. 
There should be complete absence of crookedness on the part of all 
human beings and knowingly or unknowingly one should not indulge 
in any act of crookedness. 

Nlyatms 

Uptill now we have been discussing the Yamas and now we shall 
discuss Niyamas. 

Akrodha {Absence of anger) 

It goes without saying that anger is one of the most deterimental 
elements in human life. It causes loss of discrimination and cuts at 
the very root of all good living. It is, therefore, condemned right 
from the time of the Rgveda, which includes it in the list of great 
moral lapses.* 

has been included in the by the Munu Smrti,^ 

Ynjnavalkya Smrti* and Sivopanisad.^ Krsnopanisad^ compares KrUha 
(Anger) with a demon. 

Gurtisusrusu {Service to Teacher) 

Next in the Niyamas is GurukusrusZl. In the ^aiva Upanisads the 
teacher has been given the supreme place and his service is highly 
recommended. The teacher is held in such high esteem that he is 
supposed to be no other that Lord Siva himself. It is said that Siva 
causes something to be given to the pupil through Guru (Teacher). 
The teacher should be considered the image of Siva and he should be 
worshipped constantly.’ The Siva Upanisad enumerates the necessary 

1 . Ksfrataranglni, Curadigana, 254, p. 313 

2. R.V.7. 86.6 

3. Manu Smrti (Inserted beetween 4. 204-5) 

4. Ysjaavalkya Smrti 3. 313 

5. ^ivopanisad VII. 100-102 

6. Krsnopanisad 9. p. 23 

7. 6iva-tJpani?ad 7. 2. (Unpublished Upani^ds) 

ftimru sR^fri i 

Cf. Mahabharata, iSanti Parva, 326. 22 
fr f^JTT i 

5T f^JTi ?TT?nFtrrfsnm: ii 
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qualifications of a student. The Upanisad says that the teacher is in 
no way less than Siva, “The teacher is the father, the teacher is the 
mother and the teacher is Supreme Siva. He, who has this unflinching 
belief, his liberation is not far away.’’^ The teacher is the person 
who can be the standard in matters of food, conduct and Dharma. 
Whatever he does; the student should do the same thing and should 
not ask the reason thereof.^ All the sacrifices and the penances are 
accomplished only when the orders of the teacher are executed.® In 
attaining liberation the teacher is a great help to a devotee who is 
sunk in the mire of ignorance. The teacher lifts up (from the 
mire of ignorance) a man by means of hands in the form of 
S/vfl-knowledge.^ Whosoever worships the God, seated in the image 
of the teacher, is liberated from all the sins and attains the highest 
place.® The teacher occupies an important place in the Saiva Upanisads. 
He should be given his due regard. Not only due regard should be 
given to him, but he should also be properly served by his devotees. 
Only then the devotees may be able to at^in the true knowledge which 
will enable them to achieve the highest aim of life i. e., the reali¬ 
sation of the supreme reality. 

^auca {Purity) 

has been listed among tht Niyamas by the Pmahjala-yogn- 
sutra^, Manu Sifirti,^ Ynjnavalkya Smrti,^ Visnu PurVna^ and the 
Sivopanisdd.^^ It is only the Darsanopanisad^ which includes l§auca in 


■ 1. ^iva-Upanisad 7. 38 (Unpublished Upanisads) 

qv; I 

2. Ibid. 7. 39 

3. Ibid. 7.40 

4. Ibid. 7. 41 

5. Ibid. 7. 42 

6 . Patafijala-yoga-sutra 2. 32 

7. Manu Smrti 10. 63 

8. Ysjfiavalkya Srorti 3. 313 

9. Vi?nu PurSna 6. 7. 37 

10. ;§ivopanisad VII. 100-102 
H, Darsanopanijad 1. 6. p. 153 
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the Yamas, Saiica has two aspects outer (Baliya) and innex^ i ibfiyan^ 
tara)- On Sauca, VyZisa^ the commentator on the Patcmjaia-yoga- 
.va/ra says that purity is outer when brought about by earth and 
water. It is inner when it consists in washing away of impurities 
of mind.^ According to Vmaspati,^ a commentator on Vyma^ inner 
purity consists in removing pride and jealousy. When we come to the 
period of the Manu Smrti^ we find that a man, who does not deprive 
another man of his wealth by unlawful means, should be considered 
a pure man. Manu Smrtf^ says, all kinds of Sauca the highest 
is the one that relates to wealth (one must desire wealth without 
depriving another of his wealth by improper means); that man is Suet 
(Pure) who is pure as to the wealth and not he, who is purified by 
earth and water.” 

Among the Sectarian Upanisach the tradition of the Darsano- 
panisadh important because it emphasises on the inner aspect of 
Sauca by including it in the Yamas, According to the Sixopanisad 
Sauca is of eight kinds and can be brought about by eight things. 
(I) Water (Jala), (2) Hymn {Mantra), (3) Kindness {Daya), (4) Charity 
(Dma),(S) Truthfulness (Satya), (6) Control of Senses {Indriya- 
Sathyama), (7) Knowledge (Jnana) and (8) Purity of Thought (Bhavat^ 


1. Vyasa on PaCafSjala-yoga-sulra. 2, 32 

2. Vacaspati on Vylsa, Patafijula-voga-sulra. 2. 32 
3' Manu Smrti 5. 106 

irW gf=sr: i 

Cf. Visiiu Dharma Sutra (22.89) Has'’the same verse but reads Anna for 
Artha in both places. Thus according to Visnu Dharma Sutra the judge- 
ment of purity was Anna, 

Cf. Visnu Dharmottara Purajaa (3, 275. J3) states 

!rT5fV^5TT q-ff: i . 

Thus Visnu Dharmottara Purana lays greater ernphasis on the purity 
of mind. 

4. j5ivopanisad 5. 44. p. 341 
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masuddhi). 

Thus we see that a man is purified by earth and water according 
to the Pntanjala-yoga-sutra and according to the Manu Smrti a man 
is pure if he earns his livelihood by proper means. But in the opinion 
of the Sectarian Upanisads water, earth and money (as stated by Manu 
Smrti i. e. Artha Sauca) are not the only means of judging a man’s 
purity. According to them if a man observes such moral qualities 
like Day's (Kindness), Dsrta (Charity}, Satya (Truthfulness), Indriyani- 
graha (Control of senses), if he has JnSna and if he is pure in thought 
and the self, such a man is also pure. 

Santosa {Contentment) 

Santosa has been listed in the Niyamas by the Pstanjala-yoga- 
siitra^, Visnu Pursna^ and Sivopanisad? The Darsartoponiiad^ defines 
Santosa as the happiness resulting from the acquisition of the desired 
object. Santosa can be acquired by the absence of desire. The lesser 
the desires the more the contentment. Vyssa,^ commentator of 
PstofijaIa~yoga-sutra, writes that contentment is the absence of desire 
to secure more luxuries of life than already one possesses. The best way 
to achieve contentment is to reduce one’s desires. It is the desire 
which is the root cause of all troubles. Thus contentment may be 
considered to be the summon bonum of life according to the Sectarian 
Upanisads and every effort should be made to achieve it in life. R- 
Martin Poe« considers that contentment is the state of mind which 
maybe regarded as purely ethical product or as a phase of religious 
experience. 

Arjava {Uprightness) 

Arjava, included by the Chsndogyopanisad^ in the list of the five 
cardinal moral virtues and included in Yamas by Manu SmrtP is 


1. Patafijala-yoga-sutra 2. 32. 

2. Visnu Purana 6. 7. 37 
.3. ^ivopanisad Vn. 100-102 

4. Darsanopanisad 2. 4-5. p. 157. 

5. VySsa on Patanjala-yoga-suira 2. 32 

6. R. Martin Poe on 'Contentment’ in Encyclopaedia of Religion and Ethics 

Vol. IV,p,85 < 

7. Chandogyopanisad 3. 17. 4 

8. Manu Smrti (Inserted between 4. 204. 5) 
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included in the Niyamas by the Sivopanisad^ and Darsanopanisad^ 
The Darsanopanisad^ dejRnes Arjava as follows, ‘‘A constant state of 
oneness towards son, friend, wife, enemy and for one’s own self is 
Arjava (Uprightness).” This is a new addition to the Niyamas in the 
Sectarian Upanisads, The idea behind Arjava is that all human beings 
are equal from the point of view of Atman (Self). 

Other Moral virtues 

Besides Yamas and Niyamas referred to above, there are references 
to certain other moral virtues also in the Upanisads studied by us. 
These virtues may be roughly classified under the following heads : 

(1) Knowledge and its corollaries, 

(2) Devotional qualities, 

(3) Detachment and qualities connected with it, 
and (4) Religious observances. 

L Knowledge and its corollaries 

The Sectarian Upanisads^ give the supreme place to knowledge in 
their ethical scheme. The Sivopanisad'^ says, '‘A sage who has taken 
bath with the pure water of knowledge is always clean from dust and 
is pure like the rays of the sun. Just as, though the sun may partake 
of anything edible or not with its rays, it is not polluted by its defects, 
similarly a Jhan'i is always pure.” Almost every Upanisad lays so much 
emphasis on the study of the scriptures that it ends with a Phalasruti 
saying that the study of such and such Upanisad yields immeasurably 


1. Sivopanisad (Un-published Upanisads) VfL 100--102 

2. Dan^qopanisad 1. 6. p. 153 

3. Ibid. 1.1 5. p. 154 

4. Sivopanisad 5, 41-42, p. 341 

gf?T: \ 

%EirTirE3TT?f JTg^pT i 
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pleasant results.^ Awakening {Prabodha),^ Discrimination {Vivekaf 
and Contemplation of Truth {Taitvavkaray, which may be considered 
as the corollaries of the quality of knowledge, are also praised. 

2. Devotional Qualities 

Emphasis on devotion is a special characteristic of the Sectarian 
Upanisads. The Principal Upanisads declare that there is no liberation 
without knowledge. The Sectarian Upanisads^ on the other hand declare 
that there is no knowledge of Brahman without devotion. The path of 
devotion is praise-worthy in many ways. It is free from obstacles. 
It leads to knowledge without much efforts and everybody is entitled 
to follow it.® Without devotion to Visnu there is no liberation even in 
crores of KalpasJ 


1 . Rudraksajabalopanisad 49, p. 164 

Also (i) Atbaxvasikhopanisad 3.5. p. 19 

(ii) Atharvasikhopanisad 5. p, 22 

(iii) Ibid. 68, p. 36 

(iv) KalSgnirudropanisad 9. p. 44 

(v) Kaivalyopanisad 25. p. 56 

(vi) Jabalyupanisad 22. p. 68 

(vii) Daksinanriiirtyupanisad 33. p. 78 
(viii) Brbajjabalopanisad 8. 6. p, 125 

(ix) Bhasmajabalopanisad 1.11. p. 134 

(x) iSarabhopanisad 39. p, 173, 

(xi) Avyaktopanisad 3. 3, p. 7. 

(xi) Ibid. 7, I. p. 14 

2. Daksinamurtyupanisad 27. p. 76 

3. rbid, 27. p. 76 

4. Tbid.27. p. 76 

5. Tripadvibhutimahanarava^opanisiad 8.11, p. 154 

6 . Ibid. 8.11. pp. 153-54 

II 

7. Ibid. 8.12. p.154 

f^?ri 5=r > 
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The quality of devotion includes devotion not only to the Lord {Siva) 
but also to the teacher.^ The teacher is himself the Lord incarnation.* 
The ^ivopanisad^ gives the details of the code of behaviour towards 
the teacher. It says, “Teacher is verily the father, the mother, the 
supreme Lord, one who has such a determined belief, liberation is not 
far away from him.”** There is no doubt that all the sacrifices, penances 
and different observances are accomplished in following the instruc¬ 
tions of the teacher.® 

3. Detachment and Qualities connected with it 

Detachment from wordly enjoyments is the first condition for 
spiritual devolpment. A man tied by the snares of affection to the 
strong pillar of Moha (infatuation) cannot perform Yoga, attached to 
wife and children.® A man does not realise the summum bonum of 
life thinking through infatuation, “How these children will live without 
me.”’ He does not know that nobody is son or father or mother of 
anybody. The actions of the previous birth of a man are the real 


1. ^vetasvataropanijad 6. 23 

’TfU’ I'l' ITT ^ff=r4«rr 5r«n i 

2. TripadvibhUtimahanSrayanopanisad 8. 15. p. 155 

3. ^ivopaniaad 7. 5-42. pp. 366-369 

4. Ibid. 7. 38. p. 369 

51?^? fq-err rrifri 55^5- p few: 1 

5. Ibid. 7. 40, p, 369 

wwfwqtfe fewin cTifw w fefwwrfe *w i 

pwTw^ w wwtfer w ?r5iw: ii 

6. Ibid. 7. 103. p. 374 

w tfer pwr^TfwwiTcr: i 

7. Ibid. 7.105. p. 375 
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father aad mother.^ Nobody can cause pain or pleasure to others. 
It is the iTarma of the previous birth that causes these (pleasure and 
pain) due to the delusion of the world. ^ 

Only two things are the cause of bondage and liberation viz., 
it is mine and it is not mine. One is bound by the idea ‘it is mine’ 
and is liberated by the idea ‘it is not mine’.® One should therefore 
leave all egoism and think of the means of liberation having abandoned 
all attachments.* 

The idea of hard life and austerity goes hand in hand with the 
life of detachment. The Avyakiopanisad says that the knowledge of 
Brahman should not be imparted to a person who has not performed 
Tapas.^ With an attitude of realism the Sivopanisad comments, “When 
there is equal trouble in service, animal husbandary, business and 
agriculture, it is better to undergo troubles for liberation.”® It is, 
therefore, recommended to the seeker to reside in some lonely place 
and meditate on the supreme Lord Siva.’’ They are really deceived by 

1. l^ivopanisad 7. 109. p. 375 

5T 5^: fq-gr ^ 1 

srrqpfrf fqgr qr^fer 11 

2 . Ibid. 7 . 111 . p. 375 

3 . Ibid. 7. 114. p. 375 

g'jT giffa' g grifg '^r 1 

Ji%% sf^fT iTwfcr 5=511^ 11 

4 . Ibid. 7 . 116 . p. 376 

f^|qrtriT#iTr?^ glsrrqrjf fqFErfgirg: 11 

5. Avyaktopanisad 7. 2. p. 15 

6. Sivopanisad 7. 119. p. 376 

?r^rqr =q qrfiTrs^ finr^gftrr i 

5?^ ?rfcr 'TrT#% F^^^ 11 

7. Ibid. 7. 128. p. 377 

FqFq# Fqsf^ 5 sqT?T 3 R: Fwf Fq^r i 
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fate who, renouncing beautiful forests and auspicious waters, enjoy in 
the cities.^ The bliss, that one enjoys when he, being discriminate and 
calm, meditates on Siva (that bliss) is not available to Mahendra, 
Brahma or Kesava ^ 

The NrsiihhatTtpmyvpanisad aptly depicts the supra-ethical life of 
an ascetic in these words, “These gods having renounced desires for 
off-spring, wealth and fame together with a desire for the means to 
attain them, being without abode, renouncing every possession, having 
no Sikha or Yqjnopavita, behaving like blind, deaf, intoxicated, neutra¬ 
lised, dumb, mad, calm, self-controlled, detached, forebearing, con¬ 
centrated, self-loving, sporting in the self, knowing Prai^ava alone to be 
the supreme light of Brahman, are absolved therein.”® 

-f. Religious Observances 

The Sectarian Upanisads prescribe certain religious observances 
also for the aspirant. These observances imply moral purity. One such 
observance is the consecration of Siva-Linga, details of which 
are given in about thirty one verses in the second chapter of 
the Sivopanisad. Bhasmajabrilopanisad* also gives the significance of 
worshipping Sivalirga in KaSi. The Sivopanisad gives the detailed 
procedure of performing sacrifices.® Besides this their are many types 

1. Sivopanisad 7. 129. p. 377 

girfsrrFfr 5 1 

2 . Ibid. 7 . 130. p. 377 

fcr^F^tr: rpr: 1 

cirg# li 

3. Nrsimhatapmytipani?ad (Latter) 6.4. p. 267 

^ M'srtrrRTi?^ ?r?risr^Tift sgcdR 

fjTTTtTKT ffpsqrFttrir ?i?srr 

'Tfr^^rnirr; ijn^r ?i??rr ^rtriffar sriRTgir 

STTRattsr ?lTRTrr??T; ^ 

q-f^flrmRT: I 

4. Bhasmajsbalopanisad 2.18, p. 141 

5. Sivopanisad 4. 24-67 pp. 333-37 
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ol likQ Agneyasnnna}-, Bhasmasnnna^ and Vcininasnma^, which 
arc recommended for the seeker. Charity, not only to ascetics, but 
also for a devotee and house-holder is recommended.^ Similarly taking 
bath in holy places is repeatedly recommended.® 

A Resume 

It may be noted that besides these four types of moral qualities 
mentioned above, there are many other moral qualities like Susilattva^ 
(Right-conduct), Dnnta’^ (Restraint), (Peace), Staddhefi (Faith), 

Tapas^^ (Austerities) (Kindness), Sama^^ (Tranquility), Dama^^ 

(Self-restraint), ^reyas^^ (Ultimate good) and AnasuyW'^ (Absence of 
Jealousy). 

It may be noted here that the Sectarian Upanisads are not dog- 

1 . ^ivopani?ad 5, 1 . p. 3.7. 

2. Ibid. 5. 13. p. 338 
‘3. Ibid, 5. 15. p, 338 

4. Ibid. 5. 210. p. 359 

5. Atharvasiropanisad 68 , p. 36 

Also (i) Kalagnirudropanisad 9. p.44 

(ii) Jabalyupanisad 22 , p. t 8 

(iii) Brhajjabalopanisad 7, 14. p. 122 

(iv) Rudraksajsbalopanisad 49, p. 164 

(v) Vasudevopanisad 26. p. 381 

(vi) Avyaktopanisad 7. 1 . p. 14 . 

(vii) Krsnopanisad 2. p. 31 
6 * l^arabhopanisad 36, p. 173 

7. Ibid. 37. p. 173 

Also (i) Avyaktopanisad 7. 2 . p. 15 

(ii) Tripadvibhmimahanarayanopanisad 1. 4. p. 89 

8 . Ibid. 37. p. 173 

Also (i) Avyaktopanisad 7. 2. p. 15 

(ii) Tripadvibhiitimahan3rayanopani§ad 1.4. p, 89 

9. Avyaktopanisad 7. 2. p. 15 

Also Sarasvatlrahasyopanisad 40. p, 80 

10. Avyaktopanisad 7. 2. p. 15 

11. Kr? 0 Opanisad 1. p. 24 

12. Ibid* 16, P.-24 

13. Ibid. 16. p. 24 

14. GopalottaratSpin/upanisad 2. p. 58 
15 Avyaktopanisad 7. 2. p. 
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matic about their approach to ethical means of spiritual development. 
The Sivopanisad^ for example, says that all the five, Yo^, Japi, Tapasn 
and Karmayogi attain liberation. At another place it says, “What¬ 
ever a knower of Brahman gets, same is attained by an ascetic 
also. The same is attained by a Yogt and a person who practises 
forgiveness.”® 

The second point to be noted is the fact that these Upanisads 
emphasise the necessity of JnUna, Bhakti and Karman all together and 
not separately.® 

The third point to be noted in this connection is that the Sectarian 
Upanisads are lacking in details about moral qualities which they 
mention just by name occasionally. The details about these qualities, 
they perhaps left to be given by the Dliarma Sttstras and the Piirttrias. 
They are much more concerned with the attitude towards life in general 
rather than spelling out their details. That is why their ethical 
approach is to be derived from their metaphysical discussion with 
which, it inseparably blended. In fact, all the Upanisads presuppose a 
certain moral standard from the seeker of the ultimate reality to which 
they are mainly devoted. This is perhaps the reason why they do not 
dwell upon the necessity of morality in social life. Of course, they do 
not neglect such moral qualities which are directly concerned with the 
spiritual development of the individual. We shall be able to realise this 
while discussing Japa and Dhynna in the following chapter. 


1. ^ivopanisad 1. 36. p. 327 

2. Ibid. 5. 40. p. 340 

3. Daksinamurtyupanisad 27. 30. pp 16-11 



CHAPTER V 


MEDITATION 

The Sectarian Upanisads ordam the aspirant to do certain things 
the ethical nature of which may be questioned from the western point 
view. In the west ethics has been considered primarily as a subject 
whose laws are necessarily applicable with reference to the society, A 
lonely man from this point of view can neither be moral nor immoral 
but amoral. The Indian view of ethics, as already pointed out, has 
certain characteristics of its own.^ In India ethics is not only a secular 
and social science but also a spiritual science. Therefore, all these 
practices, which seem to be unconnected with ethics from social point 
of view, are enjoined upon the aspirant as moral obligations by the 
scriptures. These practices lead to or are at least supposed to lead to 
spiritual development and are therefore included under the purview 
of ethics. The qualities mentioned in the foregoing chapter lead to 
spiritual progress but they have their impact on the society also. In 
this chapter we shall deal with two such maih practices viz., Japa and 
Dhyma, which have little social impact, but are of the utmost impor¬ 
tance for the individual. 

Japa 

Japa, included under the Niyama {Svadhyaya) by Patanjali^, is 
of special significance in the ethical scheme of the Sectarian Upanisads. 
Japa has been defined by the Patanjala-yoga-sutra as, “Repetition 
of Pranava and reflection upon its meaning is Japa.’'^ Japa has been 
classified in three categories in the Kurrna Purma viz., Vncika, 


1. Supra pp. 72-73 

2. Vyasa on Pataiijala->oga-smra on 2. 32 

3. FatafSjala-yoga-sutra 1. 28 
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(audibly heard) Up'Unsu (inaudibly uttered) and Mmasa (mentally 
resolved).^ Sahara distinguishes Japa from Stuti (Prayer)^ the former 
being simply an utterance or repetition of a mantra or mantras^ 
Dr. P. V. Kane expresses the view that the original idea of Japa was 
highly spiritual and Japa at the highest level was the contemplation 
of God and endeavour to attain unity with God. Purity of heart, 
detachment and placing oneself in the hands of God are very essential 
for Japa} 

Importance of Japa in the Manu Smrti 

Manu says, ^^An offering, consisting of muttered prayers, is ten 
times more efficacious than a sacrifice (like Darsapurnamasa) performed 
according to the rules (of the Veda); a (prayer) which is inaudible 
(to others) surpasses it hundred times and the mental (recitation of 
sacred texts) a thousand times/’^ Manu further says, ‘‘The four 
Pukayajnas^ and those sacrifices which are enjoined by the rules (of 

the Veda) are all together not equal in value to a sixteenth part of 
the sacrifice consisting of muttered prayers.® But undoubtedly, a 


1. Kurma Purana 11. 24-26 

Cf. The Dar&anopanisad also gives a similar classification of Japa 2. 12- 
16. p. 158 

,2. Sahara on Jaitnini. XIL 4. 1 (Quoted fay History of Dharma l^Sstra of P.V. 
Kane, Vol. IV, p. 45) 

3. Kane, P.V. : History of Dharma iSastra. VoL IV, pp. 45^46 

(The original idea of Japa was highly spiritual. Deep knowledge of the Upani- 
sads, and other texts would have made the soul pure and enafale it to realize the 
supreme reality and induced in the mind the love of all human ^beings as 
sparks of the one Divine Essence. Japa at the highest level was contemplation 
pf God and endeavour to attain unity with God. The habit of repeating the 
sacred texts should lead to maintaining the soul in the presence and thought of 

God. Japa demands three things, purity of heart, detachment and placing one 
self in the hands of God.) 

4. Manu Smrti 2. 85 

5. The five Pakayajiias are Brahamyajfia, Pitryajiia, Bhutayajha and Nryajiia 

(Manu Smrti 3. 70) and the four meant are except Brahmayajfla (teaching, and 
studying of the Veda). 

6 . Manu Smrti 2. 86 . . 
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Brnhmana reaches the highest goal by muttering prayers only (whether) 
he performs other (rites) or neglects them, he who befriends (all crea¬ 
tures) is declared to be a (true) Brvhmana.”^ 

Manu lays special stress on recitation and repetition of certain 
Vedic hymns, while discussing Japa he says, “A Brnhmana who 
retains in his memory the Rgveda is not stained by guilt, though he 
may have destroyed those three worlds, though he may eat the food 
of anybody. He who, with a concentrated mind, thrice recites the 
Rksamhitn or (that of the) Yajurveda, or (that of the) Snma Veda 
together with the secret texts (the Upanisads) is completely freed from 
all sins.”* Manu Smrti prescribes several Vedic hymns or single Vedic 
hymn, or those passages as specially efficacious for removing sins; 
for example Manu Smrti states, ‘‘Even a drinker of (the spirituous 
liquor) Surn becomes pure if he mutters the hymn (seen) by Kauisa 
(Rgveda. 1.97), (that seen) by Vasistha and Mnhitra hymn 
(Rgveda 10.185) and the verses called Suddhavalh (Rgveda 
5.95.7-9 where the word Suddha occurs thirteen times in different 
connections).* Manu further says, “Even he who has stolen gold, 
instantly becomes free from guilt, if he mutters (the hymn beginning 
with the words “Asya Vnmasya Palitasyd" (Rgveda 1.164, 1-52) and 
the Siva Sadikalpa (Vnjasneyl Samhitn XXXIV. 1-6).”* The violator of a 
Gruru’s bed is freed (from sin), if he repeatedly recites the Havispnntlya 
hymn (J?gveJa 10.88.1-19), the hymn (Rgveda 10.126.1-8), the hymn 
(Rgveda (10.119), and the hymn addressed to Purusa (Rgveda 10.90).® 

Japa in the Mahnbhnrata 

The Mahnbhnrata prescribes as td how a man should perform 
Japa and where he should sit. “The performer of Japa should sit on 
the seat made of Kusa grass. He should have the Kusa blades in his 
hands. He should bind Kusa grass in his tuft, he should sit encircled 
with Kusa grass and should be covered with the Kusa grass in the 

1. Manu Smrti 2. 87 

2 . Ibid. 11. 261-62 

Cf. also Vasistha Dharma Sutra 27,1-3 

3. Ibid. 11.249 

4. Ibid. 11. 250 

5. Manu Smrti 11. 251 
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middle.”^ The MahTibhurata says, “Japa should be performed with¬ 
out contempt and Japa, if performed with any idea of insult, takes a 
man to hell.”® The Japa, according to the Mahnbhsrata should be 
performed without vanity.® In the opinion of Mahabhzirata* Japa 
should be performed when a resolve has been made thus, “I shall 
certainly perform Japa; a man who engages himself in Japa, and he 
neither fully becomes busy in it nor completes it, such a man goes 
10 hell.” 

The expiatory nature of the Japa should not induce one for 
licentious life. In this connection the Vasistha Dharma Sutra^ states 
that one should not become addicted to (or take pleasure in committ¬ 
ing) evil deeds relying on the power of the Veda. The effects of actions 
dbne through ignorance and negligence are alone consumed and not 
those other actions done intentionally. 

Importance of Japa in the Sectarian Upani^ads 

The RumarahasyopanUad^ states that whosoever recites the name 
of Rama ninety six times is freed from the sin accruing from : 

(i) killing his father, 

(ii) killing his mother, 

(iii) killing a Brahmapa, 

(v) killing a crores of ascetics. 

The Kalisantaraiwpanisad'’ observes that the repetition of sixteen 
names of Namyana is capable of destroying the sins of Kali age. The 
same Upanisad® also says that by repetition of sixteen names of 


1 . 'MahSbhSrata ^anti Parva, 196. 14 

f5T; phFOTr II 

2 . Ibid. 197. 4 

3. Ibid. 197. 5 

4. Ibid. 197. 11 

5. Va^stha Dharma Sutra 27. 4 

iFirT^T’5^ ^3^3: n 

6 . Ramarahasyopanisad 1. 13. pp. 347-48 

7. Kalisantaranopaiiisad p. 18 

8 . Ibid. p. 19 

Cf : Devi Bhagavata'Parana (II. 5, 29) says [that a man gets one lakh 
thousand fold Punya by Japa. 
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Nyruyam three and a half crore times one can be freed from the sin 
of killing a Brzihmana. 

Procedure of Japa 

Below we give the procedure of Japa mainly on the basis of 
Aksamylikopanisad, which deals with the subject in details. When 
Japa is to be performed, the garland of the rosary beads occupies an 
important position, in the Sectarian Upanisads. This Upanisad des¬ 
cribes in details the formation of the rosary, the form of rosary beads, 
the threads which pass through the beads and how the beads should 
be assembled beginning with ‘A’ and ending in ‘Ksa’ so that fifty one 
beads may correspond to fifty one letters having their respective 
mystic imports. The fifty one letters^ are to be mentally placed on 
fifty one beads with their respective characteristics of the mantraJ 
The Rosary of 108 beads 

The rosary is always of 108 beads and in the Ak^amylikopanisad 
only 51 beads are mentioned. How this rosary is to be made of 108 
beads ? In this connection the Upanisad’s® commentator observes 
that out of the fifty one letters mentioned above the fifty letters beginn¬ 
ing with and ending with “piA ’ (excluding ‘KSA*) should be 


1. Fifty one letters are given here under ; 


Vowels : 

Consonants ; 

A, K, f, 1, y, U, R, R L, L. E, AI 
0, AU. AN, AH = ■ ■ ■ 


Gutturals : 

KA, KHA, GA, GHA, lilA 

« 5 

Palatals : 

CA, CHA, JA, JHA, f}A 

SssS 5 ' 

Cerebrals : 

TA, THA, da, PHA, NA 

== 5 

Dentals : 

TA, THA, DA, DHA, NA 

5 

Labials : 

PA, PHA, BA, BHA, MA 

=== 5 - 

Aspirants : 

YV, RA, LA, VA = 4 

25 

Sibilants : 

^A, SA, SA =3 



HA. DLA, KSA = 3 ' 

-iT” 10 

2. For the list of the letters of the alphabet alongwith their respective mantras 
see Appendix 1. 

3. Upanisad-brahma-yogin on Aksamalikopanisad 14, p. 18 
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doubled, thus the total will be lOt). To this number of 100 the 
following eight letters should be added : 


(1) 


(2) 

‘■KA” 

(3) 

“CA" 

(4) 

“TA" 

(5) 

“TA” 

(6) 

^‘PA" 

(7) 

“YA” 

(8) 

“SA" 


Now the number comes to 108. The letter ‘'KSA” should be 
treated separately and this letter serves the purpose of Mukha (apex) 
of the rosary. 

Formation of the Rosary 

The rosary should consist of fifty one beads, made of coral, 
pearl, crystal, conch, silver, gold, sandal wood, Putrajiva, lotus seeds 
and Rudraksa seeds.^ The rosary of fifty one beads is to be conceived 
of as having the import of the fifty one letters alongwith their res¬ 
pective mantras. The garland of 108 beads is made of three threads 
stringing the beads together. The three threads for this purpose, as 
the Upanisad^ tells us, are made of gold, silver and copper. In this 
rosary the apex (Sumeru) is termed as its mouth and it represents the 
letter 'Ksa' of the alphabet.® The tail-end i. e. fifty-fourth bead 
(excluding the Sumeru-apex and starting with one that immediately 
follows) is termed as Puccha, i. e., the tail of the rosary. The move¬ 
ment the rosary is always from left to right (a case similar to that 
of circumambulation) when we hold a rosary bead between 
thumb and the middle finger, the side that falls on our right-hand 
side is the right-hand side of the bead and the other one is left. The 
Upanisad observes that the golden thread should pierce through the 
bores of the beads, the silver thread should be on the right-hand side 


1 . Aksamalikopanisad 2. p. 2 

2. Ibid. 2. p. 2 

3. Upanisad-brahma-yogin on Aksamalikopanisad 14. p. 8 
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and the copper one on the left-hand side of each bead.^ When put 
into practice we find that the internal thread of all the beads of the 
rosary is golden whereas on the right-hand side is the silver thread, 
but we must also note that left-hand side of every bead is followed by 
the right-hand side of the succeeding one. Therefore, the interval 
between every two beads contains copper and silver, both threads, 
copper thread being on the left-hand-side of the preceding one and 
the silver one being on the right-hand side of the following one. 
Symbolic Description of the Components of the Rosary 

The dififercnt components of the rorary have been given symbolic 
meanings. The golden thread that runs through the interior of 
the beads is to be conceived of as BrahmTi.^ The silver thread that 
adorns the right hand side of the beads is to be conceived of as 
belonging to Siva.^ The copper thread on the left-hand side is in the 
same way to be conceived of as belonging to Visnu.* The Mukha 
(the principal bead) is to be gonceived of as belonging to Sarasvan.^ 
The tail piece is to be conceived of as belonging to Gvyam.^ The 
bores'across the beads are to be conceived of as belonging to VidyuJ 
The knot between one bead and another is to be conceived of as 
belonging to Prakrti (Primordial origin of the phenomenal world).® 


1. Ak|apaalikopani?ad 2. p. 2 

2. Ibid. 3. p. 2 

3. ibid 

4. Ibid. 

trsiJr i 

5. Ibid. 3. p.2 

JTg’i m i 

6. Ibid. 

7. Ibid. 

gftTT HI I 

8. Ibid. 

m ?rr trwfa-; i 
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The beads representing the sixteen vowels are to be conceived of as 
brigh white (because of the preponderance of Sattva element therein).^ 
The beads representing twenty five consonants of the five groups 
(Gutturals, Palatals, Cerebrals, Dentals and Labials) are to be concei¬ 
ved of as yellow (because of the mixed character of Sahra and Tawar 
prepondering in them).® The beads representing the other nine are to 
be conceived of as of red colour (because of the preponderance of 
the Rojas (therein).® Why the sixteen vowels are called as bright 
white ? The commentator of the Aksunfulikopanisad (Brhama Yogin) 
explains that they are white on account of having Sattva in them. 
The Sdradmitakam^ while giving the qualities of the vowels and the 
consonants states, “The letter originate from the mouth in order. 
Among these the vowels are of amiable nature (Saumya) and the 
consonants giving rise to the auspicious things are the Sauras. All 
the letters are of Agni origin and are divided according to the deities 
Soma, the sun and Agni. The vowels are sixteen and consonants are 
twenty five, in number.” Snpraparicasdratautram^ while enumerating 
the letters states, “The letters are divided according to Agni a.nd Soma. 
They are of three fold character, lunar (Somo), Solar (^urya) and 
fiery (Agneya), The vowels are the sixteen and twenty five consonants 
(Sparh) other than Vyapakas are solar and the latter are fiery.” 
Both ^nrad^tilakam and ^rlprapancasaratantram agree in holding that 
the vowels are Saumya (of amiable nature) and the Sparsas are the ^ 
Saurd and the rest Ya, Ra, La, Va, Sa, ^a, Sa, and Jffa are Vyapakas. 
They have been termed as Vydpakas in both Saradntilakam and 
§nprapahcas7}ratantram. It is clear that the vowels are said to he 


1. Aksamalikopanisad 3. p.2 

Jt srw^rr: i 

2. Ibid. 

^ I 

3. Ibid. 

^ I 

4. Ibid. 

^ ^51715^ ETw^rr: i 

5. Saradatilakam 2.2-3, p 37 

6 . Snprapancasaratantram 2 1-2, p.38 
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white in Aksanmlikopanisad on account of having the Sattva in them. 
In actual pronunciation the vowels are pronounced without any help. 
So it is right to call the vowels white. The consonants are pronounced 
by the help of the vowels and hence are called yellow. The commen¬ 
tator Upanisad-brahma-yogin says that Sparias are yellow on account of 
the mixing up of Sattya and Tamas} The rest {Vy'npakas) are of red 
colour because of the preponderance of Rajas in them.^ In their actual 
pronunciation some sort of heat is produced; so it is right to call 
Vyupakas as red. It should be noted that the 50 letters of the alphabet 
correspond to the beads of the rosary. It has already been said that the 
main thread of the rosary is Brahma and this corresponds to Sattva; on 
the right side is the silver thread that belongs to Siva corresponding to 
Tamos and on the left side there is the copper thread that belongs to 
Visnu and this corresponds to Rajcs. In this way in the rosary all the 
three deities viz., Brahmn^ Visnu hnd Siva are supposed to be seated 
when the Jap a is performed by this rosary. 

The Purification o f the Rosary 

Then, after conceiving of the beads and other components of the 
rosary as aforesaid, one should purify the rosary with the milk of five 
cows^ again with the five products^ of cow and bathe it again with 
curd of the five cows, and with sandal mixed water, thereafter reciting 
the Franava {Om) and then smear with a mixture of the eight fragrant 
pastes,^ place it on a sacred spot covered with Jmi (Jasmine) flowers, 
Worship It with wet grains of rice and flowers and conceive of the 
fifty one letters commencing from and ending with in each 

one of the fifty Aksa beads of the rosary, preparatory to fixing the 
several letters in the several beads.® 


1 Cowmentry on Aksmalikopanisad p.3 

2. Ibid, p 3 

^ >Tn?& i 

3. Nanda, Bhadra, Surabhi, Susila and Sumana. 

4. Milk, butter-milk, butter, urine and dung. 

5. Pastes derived from Takkada, Usira, sandal-wood, aloe-wood, refined 
camphor, saffron, valerian root and fragrant grass, 

6 . Aksamalikopanisad 4, p.3 
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When the rosary has thus been formed, the votary should utter 
different mantras for the deities of earthmid ethereal region,® 
celestial region,® for Vidyas,*^ Brahma, Visnu, Rudra,^ for elements of 
Sahkhya,^ for Saha, Sakta, Vaimava’’ and for mystic powers.® 

The votary should lift the rosary conceiving that this has an all 
embracing nature and he should touch it hundred and eight times.* 


1 . The mantra is: 

5rr?TJT!TlrT5ftTif5r«itTri I 

AksamSlikopanisad. 6. p.6 

2. The mantra is : 

rq-aT>Sf<T??5 5rrrrJTJftrt5Tmf5i^TH i 

Ibid. 7. p.6 

3. The mantra is : 

^ JTJrt 

5ri>TT!T i 

Ibid. 8. p.6 

4. The Mantra is : 

^ iT?^r zrr %^r?^Trfr : irFcrKSTTirf^ i 

Ibid. 9.p.6 

5. The mantra is : 

■ % ?rpf5rK^p5T??r«T: 3 ; 1 

Ibid, io.p.7 

6. The mantra is : 

^ rirfr I 

Ibid. fl. p.7 

7. r The Mantes is : 

^ siifT t«stTf^r: siiifcrr: 5;rti?r?fW5i#77ft qrrft 
7)irw5criS|B'«fp^pi,irr'5 1 
Ibid. 12. p.7 

8. The mantra is : 

srrtTT^fzrffrrTift ruit ^cif f^irri fmer 1 

Ibid. 13. p.7 

9. Ak?amalikopanisad 14. p.8 
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Worship of the rosary 

Then lifting again the rosary from its seat of flowers, after making 
circnmambulation, the votary should worship it.^ 

Ethical Importance of Japa 

In the previous pages the form of Japa^ as we find in the Sectarian 
Upanisads^ has been given. It should be noted that Japa, as it has 
been described in the different iSmr/z books, is without any external 
aids; but in the Sectarian Upanisads Japa is to be accompanied by the 
rosary of aksa beads. It is said in the Aksam'ulikopanisad that mantra, 
when recited as Japa with the aid of rosary of Aksa beads, beconies 
efficacious at once*^ The Upanisad clearly states that any mantra, 
when it is recited in the manner said above with the aid of rosary of 
aksa beads, gives the desired fruit to the votary. The Upanisad 
further says that the Japa, when performed with the idea of obtaining 
some desired fruit, gives the fruit at once; but when this Japa is 
performed having no idea of obtaining any desired fruit whatsoever, 
it, having purified the heart immediately, having made the intellect 
to listen to Vedanta and ultimately, leads one to realise Brahman, 
which is the only reality, which negates everything, and which has 
no rival.^ 


J. The niantras for the worship are as follows : 

c 

^Fqffr ?r^fr^'t^TSTrf5% f?^r5fwf5r% 

fi?r=crTqrr% s't'Tri=cr^:JTrf?r 

^r?r!TF?r i frrr^% JT«irirT5^ 

fEr4?iT^iFcir% ?r#F^?rrssF?iT% ?rt^^TFfTt% 5fHfrrTTrsi% 

f^rFJT^rITT 5FfHtq-%5Jr»TT% f 

—Aksamslikopanisad 15. p. 8 

2. Aksmalikopanisad 16, p. 9 ; * 

c[^tT^iTTF?rspjn sr'^t JTf^: fra: F?ri^^T> >Twfcn 

3 . Upanisad-brahma-ydgin on Aksamalikopanisad. 16. p. 9 
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It has already been said above that Japa can be performed from 
two points of view viz., one from the idea of obtaining some desired 
fruit and the other from the idea of having no desired fruit, It is 
obvious that the first category of Japa will lead a man to the bondage 
while the second category of Japa (when performed without any 
motive) will loosen the bondage of actions. In the opinion of the 
Mahabharata he, who performs the Japv having a desired object ifi 
view and ponders upon the desired fruit goes to hell.^ 

Dhyana (Meditation) . ; } 

Meditation, as a means oi' self-realisation holds the supreme 
position in Indian philosophy. Dhyana occupies a very important 
place in the §vetasvataropanisad which devotes one full chapter to the 
process of Dhyana. The ^vetasmtaropanisad^ asks to realise God 
through the process of meditation. Fatafijah\ who subsequently made 
a systematic study oi Dhyana in h.\& Patanjala-yoga’Siitra, says that 
meditation does not produce any Samskaras.^ According to Nydya 
Sutra meditation is a means to knowledge.^ The importance of Dhyana 
is also appreciated in Buddhism when Lord Buddha declares, “Those 
in whom wisdom and meditation meet are not for from salvation.’’^ 
In the Jainism also Dhyana occupies an important position where it 
has been said of four categories : (i) Irta, (ii) Raudra, (iii) Dharmya 
and (iv) ^ukla.^ 

Dhyana is very essential for a man who wants to attain moral 
perfection for himself. Dhyana, as defined by Patcnjali, is, as 
follows, “Focussedness of the presented idea upon that place is 
contemplation.”’ The Visnu Parana defines Dhyana as follows, “An 

!• Mahabharata ^anti Parva, 197. 6 . _ . ’ . ■ 

rfrf|g: I 

tr^tfvTsrrf g- f^ tf 4 ' ii 

2. Svetaivataropanisad I. 14- ' • ' 

3. Patafijala-yoga-sutra 4.6. , 

4. Nyaya Sutra 4.2.38 . ~ i 

5. Dbammapada 25.13 

6 . Tattvartha Suto 5.28 , _ . . 

Cf. Jaina Ethics, D.N. Bharga^a Idir a detailed study of Dhyana in Jainism 

7. P3taHjala-yaga-satra 3. 2 

fnr i ■ ’ . , ‘ 
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uninterrupted succession of presented ideas single-in-intent upon His 
formiSvithout desire for anything else, that O King, is contemplation. 
It % brought about by the first six aids (to Yoga)."^ 

Dhy^ria^ the Sectarian Upanisads 

-^nndilyopanisad^ divides Dhyma into two categories viz., Saguria 
Dhytlna and^N^guna Dhyana. Saguna DhyPna is described in TrUikhi- 
brahrtiopariisad^ where we are told that one should meditate on Adhok- 
saja, lustrous-life ^ thousand suns and dwelling in the lotus of heart; 
that one should meditate on infinite Being with innumerable faces, 
and inputfiirable'fa^hd^, holding various weapons, with eyes everywhere, 
eyes dUated and briilfeat as thousand of sims. Mediation on Brahman 
witfeut attributes is; described in the Dqrsanopanisadf* where wC are 
asked to meditate upon Tszina, who is truth, who has the character of 
kupwifedge and whp is-the enjoyment, who is excessively pure, who is 
eternalj who is devoid of beginning and end, who has no body, who 
fes no space, who cannot be ;touched, who is without eyes, who is 
mfineasurabje, who’has no cbmp^ison with anything and who is self 
also.’ Tht ^BhyTtnbittdupanisad^ on the other hand tells us that God 
Vnsudeva or Vism should be:meditated upon. The Gopnlatapinyupcmisad 
says, “One who meditates, takes delight- in him {Krsna) and ponders 
-T: ' - / 



1 . Vi?nu PurSna 6. 7. 91 

5T|'TSRJT!TT i 

srtrww: stt m 

2 . l^andilyopanisad (Yoga Upanisads) 1. 10. p, 549 

*T«r I rfFsF?# frjttf %f«T i 

I ffr5'iTrnTeiTzrr«rre«r^ i 

3. Tfisikhibrahmppanigad (Yo^a Upani?ads), J52-55, P, 

4. Darfenopanisad (Yoga Upanisads). 9. 3-5, p. 183 i ^ 

5. DhySnabindupanisad 26-29, pp. 192-93 


Meditation 


123 


upon him, becomes immortal.”^ 

The A vyaktopanisad^ treats Dhyma as a Yajna and recomme^s 
that one should offer one’s own self as an oblation into the fire in the 
form of Brahman. Such a man attains Brahman having conquered aH 
the worlds. 

Om and four M'atr'Os 

Mvndukyopanisad, amongst the Principal Upani§ads is the first td 
bring out the importance of the meditation on the mystic syllable Oift. 
Among the Sectarian Upanisads the AthnrvaHkhopanisad states, “The 
word ‘C>m’ should be used in the beginning, and it should be medi¬ 
tated upon. This word (Ont) is the supreme Brahman. Four Vedas 
are its feet and'this syllable has four parts and is of form of Srahman.”* 


1 . Gopalaparvatapinyupanisad (Former) 1. 5., p. 43 

sjTiq-fer ^nrfcT i 

Cf. (i) Ibid. 6. 49. p. 57 
Wfnrg; ipstir ti^ %ar?cr sirrirg: t \ 

(ii) Ibid. (Latter), 49, p. 72 

FT fFcF 3 FT II 

(iii) Ibid. (Latter) 60. p. 74 

fsiJi fiicF F FtsiTFrsrF'sgsFcT F 5gFcft FFfF I 
cT^ T^FTcFTF FFlfF t II 

(iv) Gopalatapinyupanisad (Former) 1. 8-10, p. 44 

(v) Ibid. (Latter). 4, 5. p. 71 

(vi) Ramatapinyupanisad (Former) 5. 8. p. 325 « . 

(v,ii)KaivalyGpaBisad 7. p. 49 ; 

2. Avyaktopanisbd' 3. 2. aiid 4. 2. pp. 6-8 

Cf. Upanisad Brahma Yogin while commeritmg on Avyaktopaiii 9 ad 4.1. p. 8 
quotes the following from Gita : 4. 24. 

FfnTlj FfT F^T^fI F^T I 

?r^*F ?rF Ffftai FFTMt I 

3. AtharvaMkhopani§ad 2, p. U 
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The syllable ‘Om’ is divided into four Mutrns by the Atharvasikho- 
panisadl The, first Mntrn of the Pranava is the earth, the syllabic ‘'A" 
which is Epeda, through the Reas constituting the Veda; has Braimta 
its presiding deity and the eight Fa.™ as its subsidiary deities; the 
iSsyaft-? as its presiding metre, and the Gnrhapatya as its fire.The 
second Mntrn is the mid ethereal region, the syllable ‘f/’ is the 
Yajurveda, through its Yajus ; has Visnu as its presiding deity and the 
elevein Rudras as its subsidiary deities; the Tristubh as its metre and 
the Daksjdtt as its fire.® The third Mntrn is the celestial region, the 
syllable ‘M’ which is Snmaveda, through the Ssmanas; has Rudra as 
its presidiu;g deity and the twelve Adityas as its subsidiary deities; the 
as its metre, and./iftavaniya as. its fire.* What stands at the 
end of the Pranava is the fourth part, is the Ardhamvtra (half syllable) 
which is the lunar region, the Turlya Ohknra is the Atharvaveda, 
through the groups of Arharvan mantras; has the Samvartakagni 
diluvian fire) as its presiding deity and the seven Maruis as its 
subsidiary deities; the Virdt as its metre, and Ekarsi as its fire; and is 


1 . Atharvasikhopanisad 2. p. 11 

Cf; MSndukyopanisad. 8 also says, “This is the Self, which is of the nature 
of the syllable Om, in regard to Jts elements. The quarters are the ele¬ 
ments, the elements are the quarters, viz., the letter a, the lettdr u and the 
letter m.” 

2 . Atharvasikhopaniind 1. 3, p, 11 . 

TTTwr <TF«rsjr^TT: ?r w^rr trrtrsf) iritTctr: i 

See MSneJukyopanisad 9, compaires jSrst letter of the Pranava i, e. “A” with 

with the waking state (Jagarita). 

3. Ibid. 1. 4. p. 11 . 

See Mandukyopanisad 10. compares the second* letter . of the Pranava i. e/ 
. “W*.dreaming state (Svapna). 

4. Atharvasikhopani^d L5. p. 11 ' ' / 

See Mandukyopanisad 11. compares Ae third letter of the Pranava le. 
<‘M” with the deep sleep (Spsupti). =; ^ r * , v , " 
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reputed as the Bhnsvati (the radiant one) in all systems of Vedanta?- 
An almost similar description of Pranam is also to be found in the 
DhyanabindUpnnisad? and Nrsimhatapinyupanisad? 

Thus when one meditates on 'Om' he simultaneously meditates on 
all the four Vedas, on Brahma, Vism and Rudra the Vasus, and 
Adityas. He also meditates on three fires viz., Garhyapdtya, Daksiria 
and Ahavamya. This is a comprehensive meditation and so many 
things are meditated simultaneously. 

The Atharvasikhopanisad enumerates the form, colour and deities 
of Matras of Pranava. The first Matra, (of the form of the syllable 
“A") is of the colour, which is mixture of red and yellow and has the 
great Brahman as its presiding deity.* The second Matra (of the form 
of the syllable “M”) is of the colour, which is mixture of the sheen 
of lightning and Krsna (blackish blue), and has Vi^m (the all per¬ 
vading) as its presiding deity.® Third Matra (of the form of the 
syllable “A/”) is owing to its proximity to the half syllable and the 
syllable “17”, indicative of prosperity and adversity respectively, is of 
white colour; has Rudra as its presiding deity.® The AfatrS which 
stands as the fourth at the end, (assuming the form of the Ardhu- 

1. AtharvaMkhopanisad 1, 6. p. 12 

See M5ndskyopanisad 12. says that the fourth Matra is that which has no 
. elements, which cannot be spoken of, into which the world is desolved, 
benign and non-dual. 

2. Dhyanabindupani?ad 9.11. p. 189 

3. Cf, (j) Nrsimhatapinyupanisad (Latter), 2. 5-8. pp. 238-41 . ' 

(ii) Ibid. 3. 2-5. pp. 247-49 

, , ,, ,(iii) Ibid, 5.1-3. pp. 259-63 ■ 

4. Ibid. 1, 7. p. 12 

srwi xft'flcrr i •, 

5. ibid. 1.7. p. 12 ' ■ 

‘ibid. 1,7. p?12 . ^ . 

rTtfitri 
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niStriz), is of the colour, of the sheen of lightning and has all colours, 
has Purusa, as its deity 

Meditation and three stages viz., Jngrat, Svapna and Susupti 

In the third part of the Atharvasikhopanisad the three Mvtrvs of 
the word ‘0»i’ are compared with the three stages viz., Jngrat, Svapna 
and Svtsupti. The comparison in itself is very significant. The Upani§ad 
says, “The first iWstra of this Ontora known as the syllable‘M” is 
Jngrat (the state of waking). The second Mntrn, known as the syllable 
“C/” is the iSrap/ifl (state of dreaming). The third A/a/ra, known as 
the syllable “M’’ is the Susupti (state of sleeping). The fourth Mmrzt 
known as the Ardhamnird is the Turiya state which reveals the pre¬ 
sence or absence of the experience of walking, dreaming and sleeping 
states.”® 

A : Jngrafi 
U: Svapna*' 

M : SusupdtP 
Ardharndtrn ; Turlya* 

Dhynna as a means to the Summum Bonum of life 

Thus, we see that the Sectarian Upanisads have been stressing the 
need of meditation of the word “Om.” When the actual meditation 
takes place and when we utter ihe.letter “A” we are awake and we 


1. Atharvalikhopanisad 1. 8., p. 12 

*rrsq;?rr^s?q: ?rT ir^sRlfi i 

Cf: DhySnabindspaniFad. 12-13. p. 189 for a similar description of Pranava. 

2. Ibid. 3.1., p. 16 

nm 5rrtTf% gfrtrftrf ii 

3. Cf, The MandsJkyapanisad (9) also compares the ifet s:^lable of Pranava 

i. e. with Jagarita (waking state). 

4. Cf. The Mandukyopanisad (10) also compares the Second syliable of Pranava 

i. e. “U** with Svapna (dreaming state), 

5. Cf. The Mandukyopanisad (II) also compares the third syllable of Pranava 

i. e. with Susupti (deep sleep). i 

6 . Cf. The MSndukyopanisad (12) does not give any name to fpnrfli 

ble and says that fourth is that which has no elements^ Vfhmh caim^t ba 
spoken of, into which the world is desolved;, benig^n agd. Thus, 

the syllable *Ora’ is the very self. ^ > 
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experience the gross form of the quintuplicated great elements. When 
we utter the second syllable “U”, we feel that we are in a state of dream. 
This process takes place very slowly and thereby we gain the supreme 
enjoyment; similarly when we utter the second syllable we are in a 
dreaming state, we experience the subtle form of the non-quintupli- 
cated great elements based on the impressions left by the experience 
of the great quintuplicated elements during the waking state. When 
we utter the third syllable “Af”, we feel that we are in a dreamless 
state and we experience the gross and the subtle elements in their 
quintuplicated and non-quintuplicated states, individually and collec¬ 
tively in their potential state lying in a dormant condition. And finally 
when we utter the Ardhamwrt}, we feel we are in the supreme state 
and we enjoy the highest bliss. In that state we feel the negation of 
of everything and only the presence of the supreme enjoyment This 
whole process of going from one state to another is accomplished 
gradually. When we have uttered the first syllable, the first one is 
dissolved into the second one and likewise the second syllable gets 
dissolved into the third one; and finally the third one gets dissolved 
into the Ardhantatra. The Atharvasikhopanisad states, “Each of the 
Mntrm of the Pranava dissolves into each other (the earlier grosser 
ones merging into the next succeeding subtler ones). The practitioner, 
through dissolution (of the subdivisions of all the four quarters of 
the Pranava) having become the self-luminous one, becomes the 
Brahman alone. This is the giver of accomplishment. For this reason, 
this is resorted to for meditation.”^ The knowledge of ‘Onkflra' may 
lead one to become Isa or ^iva who is worthy of being meditated 
upon. The Atharvasikhopanisad states, “A man who thus knows 
“Ohknra" in this manner becomes the transcendent Isa or ^iva who is 
alone worthy of being meditated upon.”^ The knowledge of “Ohkara” 
may lead one to attain the fruit obtained by the Yoga and Mnna. 
The Atharvasikhopanisad further states, “He, who knows this ‘Ohkara’ 
in this manner, will attain the fruits resulting from all kinds of medi¬ 
tations and from resorting to Yoga and Jftma.”^ 


1. Atharvasikhopanisad 3. 2. p. 17 

2. Ihid. 3. 4., p. 18 

3. Ibid. 3. 4.. p. 18 

s 
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Japa occupies an important position in the scheme of ethics as a 
a means to concentration of mind on a particular object. It psychologir 
cally help 5 in checking the mind from wandering in a licentious 
fashion. Moreover, we see that it is only through Dhydna that the 
ultimate aim of life can be realised. Every other moral quality dis¬ 
cussed under Yama and Niyainu in the foregoing chapter is only an 
aid to this highest moral virtue. This is why Patanjali^ includes the 
first four of the eight parts of Yoga in external means {Bahirahga 
Sndhana) whereas Dhyma together with Dhwana and Samndhi is consi¬ 
dered to be the internal means (Antaranga Szidhana). In fact Patah- 
jdli goes to the extent of saying that Sathyama (Restraint) consists of 
Dhyuna, Dharana and SarnddhiP This brings out the major dilTerence 
between the western and Indian views of ethics. 







1. Patafijala-yoga-satra 3. 7 

2 . Ibid. 3. 4. 



CHAPTER VI 

RITUALS 


Though, we have already discussed the moral virtues like non¬ 
violence, truthfulness, non-stealing, celibacy, absence of anger etc. 
and spiritual practices like Japa and Dhyma, yet an important 
aspect of the ethical code prescribed by the Sectarian Upanisads 
remains to be discussed. The Sectarian Upanisads in addition to 
moral virtues and spiritual practices also prescribe certain sectarian 
rituals which are considered to be the most important from religious 
point of view. It is useless for our purpose to quote such verses from 
these UpanLads, which bring out the importance of these rituals 
because, such verses are too many in number and exaggerating in 
nature. But this is clear from their study that they are essentially 
linked up with the moral duty of a seeker otherwise, how could the 
Brhajjnbnlopamsad^ say, “By that Brzihma^a, by whom the Tripun^ra- 
mark is worn over the head, will be attained the fruit of having 
studied all that has to be studied, of hearing all that has to be heard 
and of practising all that has to be practised. He, who has given up 
his class by birth (Varna), stage in life (Asrama) and conlirmity to 
the rules of conduct, who has abandoned all austerities enjoined on 
him by the Veda, even he will become venerable through his wearing 
even once, three transverse lines of the Tripundra-mark." The Den- 
Bhdgdvata Purnm^ goes a step further and declares that the study of 
the Vedas, the sacrifices, charity and austerities are all futile if a 
person, whether he is well-versed or not, does not wear a Tripmdrc- 
mark. 


1. Brhajjabalopanisad 5. 8-9, p. l22 

2. Devi BhSgavata PurSna 11.12. 23 
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To say that one, who puts on a Tripimdra-mark^ has performed 
all moral duties and that one, who does not put on a Tripundra-marky 
performed moral duties with no use, shows what importance the 
Sectarian Upanisads attach to religious practices. It seems that with the 
passage of time these rites continued to assume greater importance 
because the Principal Upanisads hardly make any statement like the 
above one. This, however, does not mean that in the history of 
religions rituals are of recent origin. They are rather as old as religion 
itself. The Encyclopaedia Britanpica^ remarks, “Without some sort 
of ritual there could be no organised method in religious worship/^ 
We need not,gQ here in the history of development of rituals, but 
may only point out that, they originate as a simple form of worship 
and developed into some sort of routine form of observance. In most 
of the cases these rituals have some moral sense behind them and try 
to awaken the divine in man by means of what may be called a magico- 
religious performance. It is also held by most of the scholars that 
they are capable of symbolical interpretation. Encyclopaedia Britannica^ 
ip this respect observes, “As regards the symbolical interpretation of 
ritual, this is usually held to be primitive, and it is doubtless true, 
that an unreflective age is hardly aware of the difference between 
“outward sign’’ and “inward meaning” and thinks as it were by 
means of its eyes.” As regards the importance of rituals, Aldous 
Huxley® says that when rituals are constantly repeated in a spirit 
of faith and devotion, an enduring ejffect is produced in the psychic 
mtidium an4 thus the individuals are fully crystallised into personali¬ 
ties. In this connection Rajbali Pandey^ remarks that rituals are the 
lively religious experience of Indians and they are not merely outward 
practices. Rituals according to him are the gradual steps to spiritual 
knowledge. 

In spite of all this, it must be confessed that these rites have 
more of sectarian importance rather fhan an ethical one and we^ 
therefore, propose to deal with the most important of them giving out 
their symbolical meanings and ethical significance wherever possible. 

1. Encyclopaedia Britannica, Vol. 19. p. 323 

2. Encyclopaedia Britannica, Vol. 19, p. 324 

3. Aldous Huxley : Perrenial Philosophy, p. 27( 

4. Pandey Rajhalt : Hindu Samsakara, p. 39 ' " 
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It may also be pointed out that these Sectarian Upanisads are not 
altogether ignorant of the fact that a real performance of a ritual 
always implies some ethical qualities. Compare the following remarks 
of the Sivopanisad^ in this connection, ‘^Furusa (Man) should be 
known as Stlmpaka (the performer of the ritual), Satya (Truthfulness) 
should be considered as SammTirjana (brooming), Ahimsn (Non¬ 
violence) is cow-dung, Srinti (Peace) is water, a wise man should 
perform the Samnmrjana; Vairngya (Detachment) should be taken as 
sandalwood, one should perform worship by means of Dhynna (Medi¬ 
tation) and white flowers (in the form of Santosa (Contentment). 
Guggulu Dhupa born out of FrTtifuynma should be offered. Fratynhdru 
(withdrawal of senses) is Naivedya and Asteya (Non-stealing) is 

Fradaksinn (Circuraambulation).” 

Thus, we see that the rituals play an important part in the ethical 
scheme of the Sectarian Upanisads. Though, there are many such 
rituals, but we propose to dwell upon the following at some length : 

(1) Bhasma-Dhnrana, 

(2) Tripundra-DharonUy 

(3) Rudrak^a-DhVrana, 
and (4) Worship of Krsna-Fttha. 

(i) Bhasina-Dhmana : Its Ethical Significance 

We propose to discuss Bhasma-Dhurana^ Which though mentioned 
at one place in the Vasudevopanisad,^ a Vaisnava Upanisad^ occupies 
an important place in the Saiva Upanisads. It is but natural that 
the worshippers of Siva^ who is himself supposed to besmear bis body 
with the ashes of the cremation ground, should h^^ve given $o much 
importance to this rite that they wrote a sepatate Upanisad on it* 

1. Sivopanisad 1. 25-27, p. 326 

per: i »■ 

fiffW 

fjrfg; sifift =5r??ff i 

prJTf CTTT^ift^ ll 

yjgfjT: srrrirr^’Ta-f51TW: i 

2. Upanisad Brahma Yogin on the Vssudevopanisad 24. 25, p. 381 
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The opening verse of the commentary on the Bhasmajnbzilopanisad 
gives perhaps the best symbolical significance of this rite. It says, 
“I am that Brahman alone, which lemains after the illusion of the 
existence of anything except, that the self has been reduced to ashes 
by the fire, that burns at the time of dawning of right knowledge.”^ 
As already mentioned, the commentary on the Pasupata Siitras,^ 
explicitly mentions two ethical significances of this rite (i) Non¬ 
violence and (ii) Non-couteousness. One of the mann as of the 
Bhasmajnbtllopanisad^ identifies Bhasma with the five elements, the 
gods and the sages probably indicating the smallness of the universe. 
It implies an attitude of detachment. The seer^ speaks partly in 
poetical and partly in mystical tone when he says, “^Aofma alone is the 
inner-most self of all.” Here, the sage is trying to establish unity in 
diversity because everything in its ultimate analysis is reducible to 
ash. It is also important in this connection that Brhajjnbula approached 
who is the Fire of Time, to know the significance of Bhasma.^ 
It shows that the Upanisad is aware of the fact that the rite of 
besmearing the asheses has some deep hidden meaning. It is the fire 
of Time, as it were, which consumes everything reducing them to 
ashes and therefore, it is the Fire of Time alone, which is capable 
of giving the full significance of Bhasma. In fact, besmearing one’s 
body with ashes may be indicative of many things. It gives us the 


t. Upanisad Brahma Vogin on the BhasmajSbSlopani^ad 1. p. 130 

II 

Also Cf. Upani^d Brahma Yogin on the BrhajjabSlopanisad 1. 2. p. 87 
JTJSrrtTrfriT; erg I 

2. Kaundinya on PSsupata Sutra 1. 2. p. 8 

irrmfeTift i ffTTSTOTfrrjfrrrJrirctrgr^r- 

^?fBq-frtr^r5r%^^c^rg ^rrsrJTegrg i 

3. Bhasmajabalopanisad 5. p. 131 

4. Brhajjsbalopanisad 2 , 2 . p. 91 

B^fflUerTrcBT II 

5. rbid. 1. 3. p, 88 
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impression that the world is perishable, that the diversity is only 
apparent and not real, that the body is just a modification of earth 
and that one should adopt an attitude of renunciation towards every 
worldly object. It is in the light of this ethical significance that the 
following description of Bhasma'-Dliura.ia should be studied. 

Bhasnta Dhurana : its procedure 

Bhasrna-Dlmram is an important ^avm practice described in the 
^fhajjnb'niopanisad and Bhasmaj'ubulopanimd, In this ritual the ashes 
are to be prepared in a prescribed manner and applied on different 
parts of the body along with different mantras. This ritual can be 
analysed and described under these heads : 

(i) Method of preparing the ashes, 

(ii) Different types of ashes and their substitues 

and (iii) The different parts of the body where the ashes are to 
be smeared with recitation of different mantras, 

(i) Method of preparing the ashes 

The Brhajjabialopanisnd^ (3.5-31) «ives the detailed description 
of how the ashes are to be prepared, how one should go to the cow 
for her dung, what types of cows are good for preparing the ashes, 
how the different balls are to be made and how they are to be burnt 
into the fire and how one has to store the ashes in one’s house. 

(U) Different types of ashes and their substitutes 

The BrhajjiSb'alopanisad^ mentions five types of ashes which can 
be used for besmearing the body viz., Vibhuti^ Bhasita, Bhasma^ Kpra 
and Raksir, The Brhajjitb'alopanisad^ says that Vihhuti was born out 
of dung of Nanda cow of tawny colour, who came into existence from 
Nivrtti, Similarly, Bhasita was born out of dung of Bhadr’a cow of 
dark colour, who came into existence from Pratisth^, Bhasma was 
born out of dung of Surabhi cow of red colour, who came into exis- 


1. The Bhasmajabalopanisad 1.3. (pp 130-131) also gives the method of 
preparing the ashes; but the method given in the BrhajjSbSlopanisad (pp-98 
-101) is more detailed. 

Cf, Also Padma Purana 108. 30. [Patalakhanda] 

2. Brhajjabalopanisad 1. 10-15, pp, 89-90 

3. Ibid. 1. 10-14, pp, 89-90 
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tence from Vidys. Ksma was born out of dung of SusUt} cow, of 
white colour, who came into existence from Smti. Raksn was born 
out of dung of^ Sumanp cow, of variegated colour, who came into 
existence from STintyviXta. Below is given a table showing their res- 


pective positions : 

VibhUti 

Nandn 

... Tawny 

Nivriti. 

Bhasita 

BhadrTl 

... Black 

Pratisthn 

Bhasma 

Surabhi 

Red 

Vidyn^ 

Ks^ra 

Stisiln 

White 

SnniL 

Raksn 

Suwarta 

Variegated... 

Smtynma 


All these five kinds of ashes have thiir different characteristics. 
VibhutP- is the cause of immense power and prosperity. Bhasma^ 
eats away all kinds of sins. Bhasita^ shines brightly. Kfira^ removes 
troubles. RaksTi^ affords protection from evil spirits and demons. 

The Brhajjnbvlopani^od, in addition to these five types of ashes, 
gives four substitutes for ashes which may also be used for besmearing 
the body. They are : 

(1) Anukalpa 

(2) Upakalpa 

(3) Upopakalpa 

(4) . Akalpa 

Anukalpa'^ type'of ash is generated from Agnihotra fire. Upakalpa’’ 
is to be prociured out of the dry cow-dung gathered in a forest. 
Upopakalpa^ ash to be prepared out of dried cow-dung picked up 
in wilderness. Akalpcfi is the name ’ of that type of ash which is 
collected from a Si^a-temple. 


1. Brhajjabllopanisad 1.15, p. 90 

2. Ibid. 

3. Ibid. 

4. Ibid. 

5. Ibid. 

6. Ibid. 3. 37. p. 103 

7. Ibid. 

8. Ibid. 

9. Ibid. 3. 37, p. 103 
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(iii) D'fferent Parts of the body where ashes are to be smeared 

Brhajjnb^lopanisad and Bhasmajubnlopanisad prescribe application 
of ashes on the different parts of the body. Both of the Upanisads 
prescribe ashes for head^ and forehead.® Brhajjnbnlopanisad prescribes 
application of ashes on thighs,^ private organs^ and feet.® 

Then the Brhajjrib'nlopanisad says that the ashes should be smeared 
over the body from head to feet only by Pra^ava, The remaining parts 


1. Brhajjabfilopanisad gives the following mantra for head : 

%rfT: w5rjTftsRTq-f?f 

T.A. 10, 47, Mahsnarayanopanisad. 17. 5 
Bhasmajabalopanisad gives the following manlra : 

ftrtTrcf f?iTr>iTrgr«rr ^ 

Ef^TTpiT ^ig^rrfrr ffriTTfcr jrrg' 'TZT>F'»r; ii 

A.V. 9. 10. 6 

2. Brhajjabalopani?ad gives the following mantra for forehead : 

?r’g't5frfT sriairFfT t srift i 

■»i% 11% ^rfcriT% BT bh: i 

Bhasmajabalopanisad gives the following mantra 
trsfiTrl ^tTfr# 1 

3 ; JHH 31% 11 

R.V.. 7. 59. 12 

3. The mantra is as follows ; 

srsfr^Ttflser TPir: I 

333 : ^ urnfF 3JTi%s?| %5rf:%«T: it 

T. A- 10 . 45 

4. The mantra is as follows : 

?rnT%WR 3JT:, tj^tssTir sirr;, ^(S3r% ffJT;, 311% 33;, 

33t, 33f%sPTlTrR 33%, 3313 33% 333313, 33; 33^33- 
i#, 33%P33T3 33: I . r ' 

'T. A.-»: 44 

5. The mantra is as follows : 

331%wrrf 333rrf3 3?3Wr3 3 33% 33; I 
3% 3% 3Tr33% 33R 3T 33%333T3 331 II 


T. A. 10. 43 
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of the body should be besmeared uttering only Pranava} It should be 
that this Upanisad gives only Praaava (Oin) for besmearing parts of 
the body without mentioning them. Bhasmajnbiihpani^ad on the 
other hand prescribes application of ashes on neck,® right side of neck,® 
cheeks*, eyes®, ears®, mouth’, heart®, navel®, right shoulder*®, left 


1* Brhajjabalopanisad 3. 34 p. 103 
2, The mantra is : 


3. The mantra is : 

t 

A.V. 5. 28. 7. (a) 

4. The mantra is : 

JTift, 

sp^rfsr^iTtrrrJT ^wsTR^f^Trir ?r4^^TsriT?frr5r 

JTtfl, ffit: I 

T. A. 10. 44 

5. The mantra is: 


f^r5ft=?frrq' rr»T: i 

6, The mantra is : 

5Rr sr^rsrr^T 5frrrr<l5TT: i 

^ gjt’ II 

T.A. 4. 42. 5 

7, The mantra is : 

ITT ^ TfukT VrTT trfs cpjf. tr 5T^ ^TfT% gg % I 
H3^ TTfTJPTJ^ g sr ggrg ggfFT^s ii 

R,V. 4. 20.10 


8. The mantra is: . . 

gTTiT g?g?gTggTgg% ggg g g: ii 

A.V. 4. 18. 6 

9. The mantra is : 

gtfiTTf Tifigrt gifg; ggrgigT I 

R.y. 16. 4. 1 

JO. The mantra is : 

i 

, , , Hiranya Kefen Oyhyasstra 2. 8.6 
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shoulder,^ right elbow,® left elbow,® right wrist.* left wrist® back of 
the right palm,® back of the left palm’ and shoulder blades.® 

When the ashes have been thus besmeared over the different 
parts of the body, one should make obeisance to l§iva with the 
mantra.^ 

In the end one should drink ash-mixed water with the mantraP 


1. The mantra is : 

^triJT ^ariq- 1 

Hiranya Kesin Grhyasatra 2. 8. 6 

2. The mantra is ; 

I 

Ibid. 

3. The mantra is : 

4. The mantra is : 


5. 

6 . 


7. 


8 . 


9. 


I 

Hiranya Ke&in GrhyasGtra, 2. 8. 6 

The mantra is : 

^srsrrir fitr: I 

The mantra is: 




Hirapya Kean Grhyastitra, 2. S. 6- 

Th© mantra is: 

“sr ^ !itfr i 

T. S. 4. 5. 81 


The mantra is: 


I 

The mantra is: 


JTsr urff?! erT^rr i 

HI hh w . Hint HH15 ii 

^; hIhw I 

A.v. 19 .43.5., v.s. 10.5 

10. The mantra is: 

HTH: 5fT?| TfHsff <T«rHt JHIf HTI^ 1 
5®P5 iTfPtirFTfg 5?n§ htii ii 


MabBnsrsyanopaiiipd 30. i 
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2. Tripundra- DhTlrana : Its ethical significance 

There are two traditions of putting one mentioned by 

the Vdsudevopanisad^ and the other mentioned by the Salva Upanisads. 
The Vafsndva Upanisads prescribe sandal-wood for applying Tripundra 
whpreas the Saiva Upanisads prescribe ashes^ for putting Tripundra. 
The Vvsudevopanisad also mentions besides Tripundra^ Urdhvapimdra 
to be applied by a Pmamahawsa.^ The Vmudexopanisad^ says that the 
three lines of Tripundra are indicative of the following trinities viz ,; 

(i) Brahnm, Vism and Mahesa, 

(ii) Bhw\ Bhuvah and Svahah^ 

(iii) jR/c, Snma and Yajus^ 

(iv) Gmhapatya, Daksinagni and Ahavaniya, 

(v) Past, present and future, 

(vi) Jdgrat^ Svapna and Susupti^ 

(vii) Atman, Antarmman and Param'atman 
and (viii) AkTira, Ukvra and MakVra of Pranava. 

Tripundra in this way being a symbol of Pranava embraces 
all existence. It indicates the three activities of God viz., creation, 
preservation and destruction. Being symbolic of three fires it repre¬ 
sents the Vedic rituals also. It indicates the self in its three stages 
and its identity with the supreme Self. We have already referred to 
the significance of three ^mWUs otPranava.^ The tradition of applying 
only one line as Urdhvapundra by a, Paramahamsa may be said to 
indicate that he has surpassed all duality and ha^ become one with 
the Reality. 

The Kal'Ugnirudropanisad^ gives four more trinities which are rep- 


1. Vasudevopanisad. 2. p, 375 

Cf. (i) Gopicandanopanisad (Un-published Upani?ad), pp: 65-69 
(ii) tJrdhvapundropanisad (Un-pub1iShed Upanijad), pp. 63-64 

2. Kalagnirudroj^afifsah 3. p. 41 

3. Vasudevopanisad 10 . p. 378 ' ^ " 

4. Ibid. 8,, p. 377 ■ 

5. Supra, pp. 126. 127''' , 

6. ^>IC2fcligninadr0parri?ad^6- h pp, 42-43 
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resented by the three lines of Tripundra^ viz., : 

(i) Rajas, Saitva and Tamas, 

(ii) Kriyn Sakti, Icchu Sakti and Jnmia Sakti\ 

(iii) PrT/iali Savana, MTtdhyandina Savam and Trail} a Savana 

and (iv) Mahesvara, Sadll Sim and Mahndeva. 

The last trinity of Mahesvara, Sadnsiva and Mahvdeva is replaced 
by the trinity of Prajcipati, Vi^u and Malmdeva by the Jztb'slyupamsad,^ 
a tradition which is similar to that of the Vusudevopanisad^^ It shpws. 
that the Jabnlyupanisad in this respect is less sectarian in its approach 
than the Ktd'agnirudropanisad which ascribes the three activities to. 
three aspects of Siva himself avoiding mention of Brahtm and Visnu 
altogether. It may also be mentioned here that the different trinities, 
mentioned above sometimes seem to be loosely linked with each 
other. The third line of the Tripundra, according to the K'alagnirudro- 
panisad^ for example, indicates Tamas as well as JfjtSna Sakti whereas 
traditionally Tamas is associated with ignorance rathar than with 
knowledge. 

In any case, it is clear from the above description that the 
practice of applying Tripundra is not without its hidden metaphysical 
and ethical significance. It is an old symbol of trinity popular with 
many religions of the world. , 

Tripundra-Dlwrana : Its Procedure 

Tripundra-Dh^rana is a Saiva practice described in details by the 
BrhaJjnbTilopanisad and KalTfgnirudropani^ad. In this rite^ three trans¬ 
verse lines are to be drawn on the different parts of the body with 
ashes uttering the different mantras. This ritual can be analysed and 
described under three heads : 

(i) The different types of ashes for different people, 

(ii) The different parts of the body, where the Tripyn^ra-mark 

“ is to be worn and the mantras used in this connection, 


1 . Jabaiyupanisad 21. p, 68 

Vssajlevopaaisad'8. "p. 377^ - f ;■ ■ 

3. KalSgnirudropanisad 8. p. 43 

. 4, Cf. Devi^^hagavata Parana •: n. 9. 12. gives tlie name &rovrata to, 
Tripundra-Dharana, ? 
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(iii) The tradition of Tripundra-Dharana in the Vai^.tava 
Upanisads 

and (iv) Expiatory effects of Tripundra-Dharana. 

(i) The different types of ashes for different people 

The Brahmanas, Ksatriyas and Vaisyas should use the ashes for 
Tripundra left out from the Agnihotra rite."^ The householders should 
use the ashes which are produced out of Agnihotra fire extinguished 
of its own accord and produced as a result of the performance of the 
daily rites.® The celibate should use the ashes for Tripundra produced 
out of Samidhadhana fire®. The Sudras should use the ashes for 
Tripundra generated out of the fire used for cooking purpose in the 
house of a Srotriya.^ The ascetics and the Ativarnasramas should use 
ashes for Tripundra produced out of the cremation ground.® The 
Siva-Yogins should use the ashes for Tripundra kept in a Siva-temple 
or produced out of fire, maintained in the sacrificial chamber of Siva 
or the ashes smeared over Sivalihgas.* 

(ii) The different parts of the body where Tripundra-mark is to be put on 

The Brhajjabalopanisad'’ gives four different alternatives of number 
of places where the Tripundra should be put viz., thirty two,® sixteen,* 
eight“ and five.^i In the opinion of this Upanisad the Tripundra should 
be worn at least on head chest, navel and two arms. 


1. Brhajjabalopanisad 5. S. p. Ill 

2. Ibid. 5. 4. p. Ill 

3. Ibid. 5. 5. 112 

4. Ibid. 

5. Ibid. 5. 6. p. 112 

6. Ibid. 5. 7. p. 112 

7. Ibidi 4. 14-31. pp. 107-18 

8. Thirty two places are; head, fore head, two ears, two eyes, nose, mouth, 
throat, neck, two shoulders, two elbows, two wrists, chest, two sides, navel, 
anus, genitals, two thighs, two glutted rounds, two knees, two shanks and 
two feet. 

9. Sixteen places are; Head, forehead, two ears, two thighs, two knees, twic 
feet, two arras^ back, nose, chest and navel. 

10. Bight plades are ; head, forehead, two ears, two shoulders, chest and navel. 

11, Five places; head, chest, navel and two arms. 
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The Bfhajjnbnlopanisad says that Tripundra mark should be worn 
on forehead/ chest/ navel/ neck/ middle of the body/ wrists/ back/ 
hump/ head/ below elbows/® above elbows^^ and sides.^^ The Bhasma^ 


1. The mntra is : 

Wfr% ffiT: I 

Cf. The Bhasmajsbslopani^ad gives the following mantra for forehead: 
^ trarriTl i 

rifti w'Jtr iTTiTfriq ii 

R. V. 7. 59.12. 

2. The mantra is ; 

^TTT: I 

3. The mantra is : 

I 

4. The mantra is : 

I 

5. The mantra is : 
sr>Tr5r?Tr2T i 

6. The mantra is : 

!Ttr: i 

7. The mantra is: 

I 

8. The mantra is : 

!Tr; I 

9. The mantra is : 

<TtmrR% fftf: I 

Cf. The Bhasmajabaiopaoisad gives the mantra for head : 

3r(R»%: i 

•sT«nif ^ ^s«frT»^ u 

A.V. 5. 28.7 

10. The mantra is : 

*w: I ^ V 

11. Theinajttrais: 

|?nT!TTT!Tf-5W'r!'-'’'-'''■ . 

12. The mantra is : 
f^rnTTPqrt 5riT: I 
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j'ab'alopanisad suggests that Tripundra should be worn on heart^ and 
shoulders^ also. 

(hi) Tradition of Tripundra-Dhmana in the Vaisnava Upanisads 

The tradition of Tripundra-Dhnrana is found in the Vaisnava 
Upanisads also. In the Vaisnava tradition the Tripundra is to be worn 
by means of Gopicandana instead of ashes. 

The V7!sudevopanisad^ recommends that a celibate and Vanaprastha 
should put on the Tripundra mark over the forehead, head, neck and 
at the origin of arms with the Vaisnava Gdyatri^ or uttering the name 
of Krsna. The householder should put on Tripundxa-mark over the 
forehead and twelve places® with the Vaisnava Gnyatrt or uttering 
the name Krsna, 

The aketics should put on the Tripundra-mark oyer the head, 
forehead and heart uttering Pranava.^ 


I. The mantra is : 

g'^Fcf t 

ft ff: iTfrfTT f<T-# 5ft:crr??TfTiT- i 

R, V. 1.99. 1 

2. The mantra is : 

(i) f^iiTTarfT^isrt 

r ?tt I 

R.V. 5. *87! r^hila Saktsi) 

(ii) 'rr^r^r: ^ JTfr' : i 

, „ , R. V. 1.3. 10 

3. Vgsudevopanisad 5-7, pp. 37^-77 

Cf. GopTcandahPpanisad p. 66j (Un-publish(Sjd Upahi^^ 

4. Vaisnava GayatrT is: ' , ; ; ; ^ 

^miTlirTJT i 

fcfcig;: i . 

Vasudevopanisad, p. 376 

Cf. Gopicandanopanisad p. 66. (Un-published Upanisads) 

5. Two eyes, two arms, nose, two arms, two sides, navel, cheshand back ; 

Cf. Uxdhvapundropanisad p. 64 (Un-pnblished Upanisads); ^ ^ ^ r; ■ 

6. Vasudevopani§ad 7. p. 377 

pf. Gopicandanopani$ad p. 66. (Un-published Upani§ad|) ,. ..p 
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According to the Devi Bhngavata Purmd^ the householder,^ 
anyclsifis,^ Vmaprasthas^ and Brahmacnrlns^ should put on the Tri^ 
pundra-mark with different mantras. 

(iv) Expiatory effects of Trfpundra-Dharana 

Why the Tripmidra-mark should be worn over these different places ? 
The Upanisad says that by applying the Tripundra mark over the head, 
one causes all the sins accumulated through various previous births 
to perish.® Sins committed by parts of the body above the throat will 
perish by wearing the Tripundra-mark (over the neck). By wearing the 
Tripimdra-mark over the ears will perish the diseases of the ears and 
sins committed by ears J By wearing the Tripundra mark over the 
arms the sins committed by arms will perish, by wearing it over the 
chest, the sins committed by the mind, over the navel the sins commi¬ 
tted by the organs of sex, over the back, the- sins committed by the 
anus.® And by wearing it over the sides, the sins of the kind such as 
sin of embracing another’s wife, will perish, 'Hence one should make 
the Tripundra mark with ashes all over the body as aforesaid.® 


L DcvT Bhagavata Parana 11.9. 22-23 

2. The mantra for huseholder is : 

^ i 

R, V. 7 59 12 

3. The mantra for SanySsins is : * * 

: ntsrr srfesrr 5iicr4:][ n 

■ R. V. 4. 40. 5 

4. T^einantra for,V5naprastha is the same as that for the householder (R. V. 

7;’59l 12)'. ^ ■■ -''v: 

5. The mantra for the BrahmacSrins is : 

iTtTRT I 

T. B. 3. 7. 6. 3. (C) 

6. BrhajjSbalopanisad 4.37. p. 110 • • 

7. Ibid. 4. 38. p. 110 

8. Ibid. 4. 39. p. 110 

9. Ibid. 4. 40. p. 110 
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3, Rudraksa-Dhurana ; Its Ethical Significance 

As we have seen in the case of Bhasma-Dhnrana and Tripundra 
Dhurana, RudrTik^a-dharana, which, we propose to deal with now, is 
also not without its ethical significance. The Rudr?iksaJPbslopani§ad 
makes it clear that wearer of Rudrtlksa should lead a pious life. It says, 
“The man (wearer of the Rudrnksa) should abstain from spirituous 
liquor, flesh, garlic; onions, radish, the fruit of the ^lesmutaka tree 
(tamarisk) and VidvarPha.”^ From this it is clear that wearer of 
Rudrdk^a is supposed to lead a pious life as the food prohibited for 
bim is considered to be famasik. 

Rudrdkga-DhSrana ; Its procedure 

Among the Saiva Upanisads there is an important practice of 
wearing of Rudrvksa. This rite may be studied under the following 
heads : 

(i) Origin and classification of Rudr'aksas, 

(ii) The number of Rudrnksas for difiTerent parts 
and (iii) The fruit obtained by wearing the Rudrvk^as. 

(i) Origin and Classification of.Rudrnksas 

The origin of Rudr^aksa is given in the Kalngnirudropani§ad, It 
says that once hTa/agni closed his eyes for the destruction of Tripura, 
Thereupon drops of water fell on earth from his eyes. Those drops 
became the Ru<E0c^.^ 

(o) Glassification : according to gradation 

The Rudroksas have been classified into three categories according 
to the Rudroksajobblc^anisad: 

(1) that is of the size of DAatri fruit (Myrobalan) 
is the b$st, 

(2) Rudrvksa, that is of the size of Badari fruit (Jujube) is 
of middle quality 

and (3) Rudrvk^a, that is of the size of chick-pea is pf inferior 
quality.® 


1. RudrSkfajabSIopanifad 43. p, 162 
X Ibid. 2. p. 147 
3. Ibid, 8-9. p. 158 
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(h) Classification ; according to castes 

The RudiMsas are also'classified according to the four castes. 
By the special command of Siva there were trees of four castes viz., 
Srahmana, Ksatriyo, Vaisya and Sudra. These four trees bore four 
beads of white, red, tawny and black colours. Thus, the BrZlhmaryiis 
should use white beads, the Ksatriyas should use the red • beads, 
Vaisyas should use the towny coloured beads and the Madras should 
use the black ones.^ ; 

What kind of Rudrztksas are to be worn and what are to be 
rejected ? The Rudrnksas, that are Of uniform size, glossy, hard, large 
and of a thorny surface, are auspicious (Subha) and they.are worthy 
of wearing. What are worm-eaten, cut through, broken, devoid of 
thorns and corroded, should be given up altogether.* 

(ii) The Number of Beads to be worn on different parts of the body 

Now arises the question as to how many beads should be worn 
On the different parts of the body ? The two Upanisads viz., Bhas- 
mqjabnlopan’sad^ and RudraksajTtb'Olopanisad* have given the different 
number for wearing the Rudfaksa over the different part's of the body. 
‘The Devibhagavatapurma^ also given the different numbers. The 
following table indicates the number of beads to be worn on the 
dififerent parts of the body according to the Upanisads and the 


1. Rpdir^fajabKlopanisad 8; 9. p. 158 / f 

2. Ibid. 13-14, pp. 158-59 

CJf, (i) TChe Devi Bhagavata Parana (11.4. 9) mentions even thirty eig$t 
types of Rudraksa beads and gives a description of the origin of 
Itddrkksks, types of Riidraksas and the fruit obtained by wearing the 
Endraksas having dMerent facets. 

(ii) The Padma Purana (1. 61. 135-200. S|^ti Khanda) also gives a 
similar description of origin of feudraic^as, €b6 
wearing the Rudrsksa having the different facets. 

3. BhasmajSbalopanisad 2. 2. p. 135 

4- Rudraksajsbalopanisad 17-22, pp. 159-60 

$. Devi Bh&gavata Parana 11. 2. 17 

' ‘ ’ '1 ' 
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Head 

Tuft 

Ears 

Arms 

Wrists 

Neck 

Thumb 

Chest 

Bhasmajnba- 








fopcmisqd 40 

1 

12 

16 

12 

32 

6 



each 

each 

each 


each 


1 , , 

Rudrnksa- 
Jqbzilopa- 
nisad 300 

1 


16 

12 

36 






each 

each 




Deytbhtqga- 
vata PurTSna 40 

1 

6 

16 

12 



108 



each 

each 

each 





Rti^rnk^ttjttbisfppqniSad : shoulder : 500 

(u\) f/uit obtained by wearing the Rudrziksas 

fiydrztksajvbztlopani^ad says that wearing of the RudrTtk^a 
of facets yields different fruits. This is shown 
|>elp^ip»^e.4brn) of a tabje : 


The pumhei o^ Facets of the 

Corresponding Fruit 

RudrTiksa 

One ■ ■ ■''> 

Final repose in the transcendental 
truty 

Two 

Eternal propitiation of Siva and 
Sakti* 

Three 

Eternal propitiation of fire* 

Four 

Eternal propitiation of Srahmn* 

, Five \ . 

. Identity, with the five-faced Siva 
tand removal of the sin ofhomi- 


eide* 

1. RudrsksajSb^opani?ad 27/p. 161 

2. Ibid. 28. p. 161 


3. Ibid. 29. p.161 


4. Ibid. 30. p.161 


5. Ibid. 31. p.161 
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Attainment of abundant wealth, 
good health, clear, intellect and 
perfect wisdom^ 

Attainment of abundant wealth, 
good health, right perception a#fi 
purity of mind* 

Propitiation of eight Vasus and 
the G^nga® ,, ' 

Propitiation of nine ^aktis.* 
Tranquillity® 

All-round well-being® 

Assumption of the form of the 
twelve Adityas’’ 

Gratification of all desires* 

, Removal of all diseases® 

4. Gop-ala-Yantra : Its Ethical Significance 

So far we have dealt with certain rituals which prescribe bes¬ 
mearing of ashes over the different parts of the body and putting oh the 
Tripundra-mark. We have another group of rituals where certain mantras 
are inscribed oh copperplate or on the earth or on a piece of paper. 
These rituals help us in concentrating our mind on a particular idea 
'through our visjon. Modern psychology also teaches us that a visio¬ 
nary effect is deeper than an auditory one. It is because of this that 
in various sects various Yantras have been prescribed. The ethical 
significance of these Yantras consists in the meaning of the rhdhiras 
inscribed therein. It may also be pointed out here that the tyfieBf 

rituals ihehtiohed later are dWelt tipoti more in the Vaiiriavd Vpani^ads 

^ ^ ^ .. .. 

1 . RudrsksajsbSlopanisad 32-33. p.l61 

2. Ibid" 34; p.161 

3. Ibid. 35-36. pp. 161.62 ; 

4. ;j|Ibid.,.37, p.l6i 

5. ’ 'ibid. 38^ P.162 ' ' , ,, , . ' 

6. Ibid. 39. p.162 " . 

7. Ibid. 40, p.162 ■ ‘ ' '■ ' . . 

8. Ibid. 41. p.162 

9. Ibid. 42. p.162 


Six 


Seven 


Eight 

Nine 

Ten 

Eleven 

Twelve 

Thirteen 

Fourteen 
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than in the Saiva and Sdkta Upanisads. Since the procedure of these 
Yantras has not much of ethical significance, we shall consider the 
ethical significance of the meaning of the mantras used in the Gopnla- 
yantra. 

As we discuss this Gopnla-Yantra, we shall see that the mantras 
utilised in this ron/m are not without their ethical importance The 
four wd'nrrni'used in worshipping the four directions of the Yantra 
contain" homage to Righteousness (Dharma), Knowledge (Jhdna), 
Detachment (VairTigya) and Glory (Aisvarya). Obviously this Aisvarya 
cannot mean prosperity in worldly sense, otherwise it will not be in 
consonance with detachment iYairagya). This AUvarya can rather be 
connected with divinity. Therefofe, all the four qualites enumerated 
here have obviously their ethical significance. Similarly the homage 
to the Self (Atman), inner Self (Antarvtman) and the trancendental 
Self (Param'atman) points out to the fact that one should concentrate 
op the Self and identify it with the Supreme Self. It may also be 
ipentioned that the mantras which contain homage to various relatives 
9^ Yasods, Nandd and Subhadrzi help in creating an atmos¬ 

phere in which the aspirant feels himself entirely engrossed in the 
deity and is thereby enabled to assimilate himself with the divinity. 
This bringa about a regeneration and integration of his self. It may 
also be pointed out here, that this regeneration and integration to te 
brought about by the sacraments cannot take place, as is repeatedly 
said, unless, one is purified by performance of moral acts .1 ' 

Qopjsla-Yantra : Its formation and worship 

Among the Vaisi^am Upanisads, worship of Gopnla-Yantra is ^n 
important religious rite. In this rite a' Puha is established and different 
mantras are inscribed on it, then other necessary details are also ins¬ 
cribed on it. This rite can be analysed under the following heails : 

(i) The formation of Gopnla-Yantra, 

(ii) Method of worshipping Gopnla-Yantra when ’ this is 

meant for wearing on the body ' 

and (iii) Method of worshipping this yantra. 


t. Cf, Jsbalyupanisad 23. p.68 
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Among the Vaisnava Upanisads the Gop’alapurvatdpinyupanisatP- 
states, “He (Krsna) is one, he is self-controlled, he is present every¬ 
where, he is worthy of being worshipped. Though he is one, he shines 
in many-fold ways. Those wise persons, who worship him seated on 
a Fitha (seat), to them belongs the eternal perfection and to none else. 
He (Krsiia) is eternal among the eternals, the intelligence in the inteli- 
gent; who though, one fulfils the desires of many; those wise persons, 
who worship Krsna seated on a Pitha, to them belongs the eternal 
happiness, and to non else.” These two verses of Gopzilapurvatapinyu- 
pmisad are influenced by the two verses of Kathopanisad where it is 
said, “(That) One (Supreme) Ruler, the soul of all beings, who makes 
this one form manifold, those wise men, who perceive Him existing in 
their own self, to them belongs eternal happiness, and to none else. 
He, the eternal among non-eternals, the intelligence among the inteli- 
gent who, though One, fulfils the desires of many, those wise men who 
perceive Him as existing within their own self, to them belongs eternal 
peace, and to none else.”* The Kathopanisad uses the word Atma- 
sanstham (existing in the self); but the GopalapurvaWpinyuparii^ad 
substitutes it by the word Puhagam (seated on a P'itha). The Kqfho- 
pani^ad uses the word Anupaiyanti (perceive) while the Gopdlapurva- 
tnpinyupanisad uses the word Anubhajanti (worship). The Gopnla- 
purva(apinyupani§ad gives the detailed construction of the Puha 
{Goppla-Yantra) and states that a man who worships this Gopala- 


1. GopalaparvatSpinyupanisad 2. 19-20., p .48 

tr^sPr far>irff i 

cT 'ft5«T ^S5*T5rr?cr sirRslrfr II 

2. l£a|hopanisad 2. 2. 12^13 

?r»trciT?«T M 

ffr53flsr5R2TT5Tt 5^ fqewrfq wqrir i 

iirrwnl ^q^iq ii 
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^antro obtains Dharma^ Art ha, Kama and Moksa} 

(i) The Formation of Gopula-Yantra {PUha) 

Gopvla-Yantra should hQ made on the earth pasted by the cow- 
dwg and water. Then a square should be made on that earth which 
has.been purified by water* This square hence onwards indicates the 
Pltha. Oxi ihsii Pliha a golden lotus should be made of having the 
eight petals with the sandalwood, mixed with vermillion or saffron. In 
the interior of that lotus haying the eight petals should be made twto 
triangles facing each other in the opposite directions. Thus, there 
would be six triangles. In the centre of the iotus should be written 
the Kdma^biija (Klim). Alongwith the (Khm) one should 

write tSie raantra,^ Apart" from the six* inner triangles, there would 
lie SIX more outer corhks in the circle. Among the six outer corn€ir^» 
fee ^ix syllables of the ttaCe 

' triangles,in direclfohSjFw/ Nairrtya and should be inscribed 

^fee virord ^^SrW^ and likewise in the other three triangles viz., 
Pascima and Tsana should be inscribed Hfim {Mayadyija), 
Then one should write three syllables each, of Kama-Gayotrl (consis¬ 
ting of 24 syllab]es)Mn the eight petals of the lotus. Likewise one 
* should write six syllables each of Kama-Vfatn-mantraf consisting of 
forty-eight letters. Afterwards one should draw an outer circle on the 
loths having the eight syllables and on this circle one should write 
' the fifty one letters® of the DevanVgart script so as to encompass the 


1. GopalapUrv^lSpmyupanisad 2. 18 p. 48 

2- fnsTfrm i 

3- 5TIT: I 

4. KSma-^GayatrJ J$: ' * . ' 

lETSTRtrrzr ffsris^ *r: I 

(Commentary on Gopalapurvatapinypantsad, p. 49) 

5. KSma-Mala-Mantra is : 

w: ^rwsrfrfprrir ^?5jT?f^>g5iTJT 

S595T ^sr 

(Commentary on ©opalapw^afepijSytfp^teiad,'IS. 49) 

$. SeeAppAn^iiirWf'''^.. 
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lotus of eight petals. One should write “Srim" (Sri-&^/u) in the four 
directions i. e. east, west, south and north. In the four cornets one 
should write “ffrJin” {Mayn-bija). One should put the eight Vajrm viz.^ 
Vajra (Thunderbolt), Sula (spear), Datj^a (Staff),, Kbadga (sword), 
Paia (Noose), Dhvaja (Banner), Gada (Mace) and, Sakti (power) in the 
eight directions. , ' 

(//) Method of worshipping Gopnla-Yantra when this Yariira is meant 

for wearing on the body 

It should be noted lYi&t Gopnla-Yantra is meant for putting 
on the body and for worshipping also. When this Yantra is tneaht 
for putting on the body the worshipper should write his nanae , and 
, (hat such arid such work might be accomplished. The formation pf 
the Y antra will be same in both the cases, whether it is for putt mg 
on the body, or for worshipping. This Yantra should be put on the 
body in the following way. 

Before putting this Yantra on the body one should propitiate the 
presiding deity of this Yantra (i. e. Visnu) by sixteen Ppacvrqs}- 
Then he should offer one thousand ghee oblations, into the fire 
reciting the mantra.^ The remnant ghee of the oblation should be 
poured on the Yantra. When the oblations are complete, one ishould 
do the MmjantP of the Yantra. Then one should perform Jopft of 
the eighteen lettered mantra^ ten thousand times. One, who wears 
this Tan fra in the manner given above, gets the pleasures of the three 
worlds and he is respected even by the gods.® , 


1. .The sixteen Upa<^as«^e : to offer, Ssaiia, SvSagta, Argbya, Ssapaaina, 
Madhuparkt^ Snana, Vasttsbharana. Vajfiopavlta, Caadana, Puspa., Dhspa, 
Dipai, Naivedya, TSmbula and to do the Parilcrama (cirpuaiambulation) 
arid Vandana; 

ftetrrrtr ■»ft'ft3r!T^'?5r5Trn p?r|T i ' V 

5. Gop,||apifrvata)|«^Pfni?ad. ,P. 50 (Commentary) 
w sftfJT* ^^iTT<5T>f?r g:5f5rg': ii 
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(Hi) Tht Methods of worshipping Goplla-Yanira 

When the Yantra is made for worshipping, it will be same as it is 
made for putting on the body. The method of worshipping Gopsla- 
yantra is given below. 

In the beginning the preceptors sho uld be worshipped in the 
Ydyavya^ Nairrtya,* Agneya^ and liana* sub-directions. Then 
one should worship Adhara Sakti, Prakrti, Kamaiha, &e^a, 
Prihyi, KslrnsZigara, SvetadvJpa, Ratnarnandapa Kalpavrk^a in the 
pciticatp (Karniko) of the eight-petalled lotus.® 

Then the four legs of the Pitha viz., Dharma, Jftdna, Vairdgya 
.apd Aisyvarya* should be viox$\appeA,}u Agneva, N.nrrlya, Vdyavya 
and Isdna corners (sub-directions) and in east, west, north and south.’ 
Afterwards one should worship the twelve pericarps of the lotus with 
the twelve mantras.® Then one should worship the eight petals of the 

1. Themantaais: 

3; g^t srtr: 1 

2. The mantra is t 
TT prut ffir; I 

'3. The mantra is : 

ffir: I 

4, The mantra is t 

5, One shpuld l^orship each by saying r 

trruTTitrfrT wt:, srfcT 'tt:, fftr:, wt?:, 

w>t:, xswrpta’xm wir:, stw: i 

6 , One should speak 

. -wrf^STJT:, arwrir fnr:, ^Trnrrzr ffw:, ww: 1 

^ Easttq'jT; J West: jffjftu ffC , North: tm:, ' 

I 

*• (0 tTfRITJT^tT:, (^) ST 

wtT:, (v) 3 ; 'T)3^^5rr3irr'<rwf5’*T'>sr5rrci7% ’!>?:, (n) n 
trf^!T*pi®5nr»T^ wtr;, .( nm, (\») r Wv («;) ?f 
wfl;, («.) trt fttf:, (?o) ?r Wf}, (t?) i 

- ww:, (?^) ^ srrfTRW^r wtJT» . ; ' 





Rituals 


lotus with the eight mantrasP- Then the ninth Sakii should be 
worshipped.* Then one should inscribe the mantra^ over ths, Pithof and 
should worship it. Then one should invoke 5'rt Krsna and ^ifter medi¬ 
tating upon him one should worship him with the sixteen UpacnrasA 
After this the Kr^na Pl^ha should be worshipped in the ei|ht 
rounds reciting the different mantras in the different directions aind 
sub-directions as indicated in the table given hereunder,: 


(t qjt:, (^} 5) STTSTi^ qir: (v) Ir*r 

{%) fni*:, ('s) jur: (t?) w, (e) fTwi i 

Thlfiy'^teeif: to ojffer Svagat^, Argl^a^^^caMan^^ 

Madhliparkay S|ifina, Vas^trabhaiatia, Yajfiopa^ta, Cand^na, Piis^a, fbhGpi> 

Parikfaipa (9ir<^ma^bulpti©n) a^l Van 
Each of the sixleon thm^ enntaerated above should be oftered to Sti Kffigifi 
by saying : 

Pim?r etc. 










Some points may be noted with regard to our discussion of the 
rituals given in the Sectarian Upanisads : 

(i) Most of them have some ethical significance even though the 
Sectarian Upanisads themselves do not dwell upon that. 

(ii) While giving the importance of rituals the Sectarian Upanisads 
show a tendency of exaggerating. 

(iii) Every sect derives its rituals from the habits of its main'deity. 
The Seriiw, for example, lay more! emphasis on besmearirig 
the body with Bhasma, a habit which Lord Siva himse'lt' 
mythologically is said to practise. .^Tht-Vaisnavas on the'othiir 
hand put more emphasis on applying sandal-wood paste’bii 
their body, a habit which is very dear to Lord VisnW. ' 

(iv) These rituals became more superfluous in the hands of'those 
who mechanically performed them throwing to winds-alhethical 
considerations; but at this sapie time it must be , conceded 
that there always have been faithful followers of. these sectSj 
who have really utilised them as a means to ethical develop¬ 
ment. 


t;'- 



.«■ 1 f-i ) 1 ' I . 







CONCLUSION 


In the foregoing pages we have studied the Sectarian XJpani^ads 
mainly from metaphysical, ethical and ritualistic points of views. 
During this, we have, first of all, endeavoured to fix the upper and 
the Ipwer lim-it of th)6 Up^i§ads studied hy us and we have observed 
that these Upanisads have been compiled during a vast period of 
roughly five hundred years (beginning fVoth first century A D. to sixth 
oentuty A. D., though some of them can be as late as a period of 
ifleeinth century A. D.) 

In our metaphysical discussion of the Upanisads we find that 
thefre is an emphasis on finding out the unity in diversity. Siva and 
Vfsnu, for example, are said to be the two forms of the self-same 
reality. The trinity of Brahmn, Visnu and Mahesa is also said to be 
fundamentally one. It is an important point to be noted that these 
Upanisads, though being sectarian in nature, never underrate the 
deity of the other sects. They rather try to identify their own deity 
with that of the other sects. It shows that their attitude was that of 
reconciliation rather than of conflict. From ethical point of view this 
reconciliatory attitude in that age of biogotism should be greatly 
appreciated. The amalgamation of knowledge and devotion is reflected 
in their metaphysical discussion also. The Principal Upanisads laid 
more emphasis on knowledge but the Sectarian Upanisads laid more 
emphasis on devotion and hence they represent the religion of the 
masses rather than that of the classes. While discussing the supreme 
Reality the Principal Upanisads adopt a path of AdvaUavada but in the 
Sectarian Upanisads we find that they tend to adopt an attitude of 
dualism with regard to the supreme Reality. The Upanisads belong¬ 
ing to the different sects give supreme position to the deity of that 
particular sect and thus the Upanisads belonging to one sect differ 
from those belonging to other. But there is unity in this diversity 
also. 


Conclusion 
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As far as the ethical ideas of the Sectarian Upanisads are concerned; 
we find that the ethics of these Upanisads, though falling in line with 
the general tendencies of Indian ethics, has certain characteristics of 
its own. The first and the foremost point to be noted is their empha¬ 
sis on different rituals considered to be most sacred. It is this which 
gives these Upanisads a sectarian colouring. Moral virtues like Satya 
(Truthfulness), Ahimsa (Non-violence), Asteya (Non-stealing), Dayn 
(Kindness), Arjava (Uprightness) and Akafkaw (Absence of crooked¬ 
ness) have been fully emphasised. It may be noted that the Sectarian 
Upanisads are not dogmatic about their approach to ethical means 
for spiritual development. It is said that all the five viz., Japl, Tapasvi 
JTiwtl, Yogi and Karmayogi attain liberation. The Upanisads emphasise 
the necessity of JMna, Bhakti and Karman all together and not 
separately. These Upanisads, it is found, are sometimes lacking in 
details about the moral qualities which they mention just by name 
occasionally. They are much more concerned with the attitude towards 
life in general rather than spelling out their details. These Upanisads 
presuppose a certain moral standard from the seeker of the ultimate 
reality. 

Japa and Dhyma are the two important means advocated by these 
Upanisads for attaining the highest Reality. For Japa these Upanisads 
prescribe the usage of the rosary. Dhynna (of Fra/zava alongwith 
the successive stages of Pranava) is also described in great details. 

The Sectarian Upanisads in addition to the moral virtues and 
spiritual practices also prescribe certain sectarian rituals which are 
considered to be most important from religious point of view. Most 
of these rituals have some ethical significance and they try to awaken 
the divine in man by means of magico-religious performance. It is 
the tendency of these Upanisads to reveal the importance of the rituals 
in an exaggerating manner. The rituals, mainly derived from the habit 
of the chmf deity of the sect concerned, became superfl.uOus in the 
hands of those, who mechanically performed them throtving to winds 
all ethical considerations. But at the same time it must also be conced¬ 
ed that the modern scholars have also realised the importance of 
rituals for moral progress. However, superfluous may these rituals 
appear to a modern mind who wants rationalisation in everything, 
but looking at the general tendencies prevailing at the time of compo- 
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sition of these Upanisads we can very well appreciate their emphasis 
on rituals. Besides this, the following points may be specially noted : 

(1) Emphasis is also laid on ascetic qualities like Vairdgya 
(Detachment),Prabodha (Awakening), Viveka (Discrimination) 
Tapas (Penance), Santa (Tranquillity), Dama (Self-restraint) 
and JnTina (Knowledge). 

(2) These Upanisads advocate a devotional and personal approach 
to the ultimate Reality. An attitude of self-surrender and 
ego-less, life is highly recommended in these Upani?ads. 

(3) These Upanisads recommend a supra-ethical life where a man 
is inwardly detached even though outwardly engrossed in 
worldly pleasures and thus transcends both, the good and the 
bad. 

(4) These Upanisads recommend many such religious practices 
like taking bath in holy places, observances of fasts and 
worship of §iva~linga. This feature brings them nearer to 
Ftirdnas. Moreover, they supply a socio-religious link bet¬ 
ween the Principal Upanisads and the PurTltnc literature. 

(5) The Sectarian Upanisads recommend a social life based on 
the traditional concept of the four Varnas and Asramas. 

(6) These Upanisads emphasise on the synthetic approach and 
dwell upon the basic unity in diversity. 


■f 







APPENDIX NO. 


S. N o Letter 


The Mantra to be fixed with the letter 


? 



m 

n 

•s 


V 


K 



3? 

\9 

w 

C 

w 

5. 

c 


c 

u 


n 

it 

u 


u 












Ri 


RR 


R^ 


RV 





3=t 


'■ Z . 


. 5 

^S. 



?ffjT'^R frfsqrq-^ srq-Jrs^ srRrfifGS \ 

« va ^ 

«r>iTt^Rr^^(iriirctT^ sTfcrfcTss I 

?frfiT^T fTcflirs^ srfaffgss | 

’trlrfY^rt srr^srsrrq'^r =^ 5 ^ 5 ^ sTferfcTES 1 
^r^sr^rsrar migr srfcrfa'ss I 

|:fT| q'ssssT srfcrFcTGS i 
sft^'spT^ a-fcrfafss 1 

sfrf’^T?riftffT^<1^5=^5frt:3:ffs^ ^fttfaes 1 
?r>?T‘^T^ f^tcrnrsp-?: yr^tf j'e^ ^rftrfcfss I 

?5rjf s?T 5rferfcfE5 1 

*ftrf5FTT iTFcrfinss I 

sftt^rt af?rf 3 'S 3 1 

?r>?ftTff?)RT%?f 2 rreirJT ^Tqt?%S5^ sTfersf^s 

qfirF^fcs I 

srf»TsprT qjrTf^q^qapT JTt|fi sTFcrFcrf^s 1 

jjcgqr^rq^'?: ’fls’ irts^s^r 1 

qr^TT srFcif^^ I 

ktsj; oqrqOTSHTq^TS^ qFcfF^’ss 1 

q^R qqFqqqsyrqq q^^x^tqFqlry# sfqFq^ ' 
qtq k^r'?: kFqrrq? ?cri:qq^'^rq^5^ qFqfa^s 1 
?ftJ^ ^fiTT qqFqqqf^r'qftq^fq^-s*? srfkFq^s i 
?ftq; ^qyrrrFqqTTErq f ^ s'Tfqtr^^ qFqfe'ss 1 

^frqr5r5f)T qqtfqtr^^ qFcrfk^s] 

5cftq ^fspR ^?qrssF?qr^^>^ 1#^ sr%- 

ftfCS ! 

?dH qsqrit f?fqr5rq;T fqfq%5^ srFgfe^ 1 
sqqrr^ q^ffkqqq qf?q$r5# afwiw'ss \ 
s,>^; qqsqtfqfT |qq ^FcrF^r^s r 

q>j^ s^TT qyj^qTGjTFqqr^^ qFqFci'ss 1 

isft?^ k^iR Fqqqq k^qq^qFq^ssf 

qF5rFq<s5 1 
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^0 

5 

5^TT srf5TF?rcs i 






*ft>T ?i^>iT sr?T«rT?iirfe!?rq?sr2r 





«r 

'4^rT ^rqjrrf'g'^R^ afaftss i 



5fe^f5®Ft “ar§f??si^5^ afafa's 



sft»l sf^FTT a%fa'S3 i 



xi\Tci 5|ffa5%a? af^facs i 



srV^ faafaaaawa afafaiss 



a;ifr^i%iTT^F?rfgaa ^"talw^Hfatrssa 



Sf^55 1 



a^TT aa?>a|T ^■\aa€taa?aif^%-5ta afafa^s i 

Y* 


a>»T -aarTT ^aa^rf^a^T aaraqi? a?aTfi%5!a 



afafa^s i 



a>p[ a'ajR fatfaat|aa!^^a5ar%5e,T afafa^ i 

Y^ 

2T 

^mx aasaraa? araa afafa^s i 

Y^ 

T 

a^a fa^a faa^aiff%5«a afafa^s i 

YY 

?T 

^raaafa^aar ai5^=agaa?aTF(%'5^arafa'K5 i 

V!C 


^a a^i?: aafarm^T faa'a qaa?aTf<%5sa 



afaft^a i 



ata aaaiaaa afaa afafaGs i 

v\* 

«r 

ata aarT aafa^Piaa aaa acaa?aTfk% 5 # 



afefass 1 

Yc 

fl 

ata a^TK aaspRjjr aT^af%WKaa?aTf^% 5 tff 



afa%^ 1 

Y5 

1 

a^ara.aa faa'asptaq'arg^sj afafasa i 

5(0 


*fta saa^iT aaafqaaar aara aar^csrsa afafeBS i 

!(? 


ata q^ra^a^aia^ a^sa^a^ir 




1. Ajkiaiualilcopanisad. 5, pp,3-5 
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